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Background of the Problem 
The impetus for this project originated with the 
growing awareness amongst Veterans Affairs (VA) chaplains 
that we need to he more skilled at the assessment of 
individual spirituality. As priests, ministers, and rabbis, 
one might assume that we have always been able to assess 
individual spirituality. However, it is debatable as to how 
well any of us in the VA or elsewhere in pastoral ministry 
has been trained in the area of spirituality assessment. 
Certainly, there was no training provided in this area when 
I was in seminary. Nor has there been any in my Doctor of 
Ministry program at Boston University, Perhaps everyone 
involved in seminary and doctoral education has somehow 
assumed that we would develop these skills as part of our 
pastoral or clinical practice. Or, perhaps it has been left 
to members of other professions to take the lead in 
developing instruments for spirituality assessment.'
I initially became interested in the area of 
spirituality assessment during my first unit of Clinical
iVicky Genia. "The Spiritual Experience Index: A Measure of 
Spiritual Maturity." Journal of Religion and Health 30 
(1991): 337-347; Ruth I. Stoll, "Guidelines for Spiritual




Pastoral Education at the Dartmouth-Hitchcock Medical Center 
(DHMC) in Lebanon, N. H. Later, I engaged in a very limited 
assessment of individual spirituality with a group of one 
hundred and twenty five patients at the VA Medical Center in 
White River Junction, Vt. (WRJ VAMC) where I am the Director 
of Chaplains. This was during an advanced unit of Clinical 
Pastoral Education at DHMC. The results of this survey have 
been published in 1994 by The Journal of Healthcare 
Chaplaincy.2
This project is, in part, a response to the perceived 
lack of an adequate definition of spirituality. It includes 
a proposed definition as well as a questionnaire to assess 
the presence of the various components of that definition in 
individual spirituality,
_ The Problem: Assessing Spirituality
With People of Differing
Spiritualities
The initial need for such an instrument to assess
individual spirituality became obvious in my work as a VA
Chaplain. Nurses have assessment tools. Physicians have
lists of questions and specific instruments such as the
Mini-Mental Health Status Exam that they utilize in their
diagnostic work. Psychologists have untold numbers of
questionnaires available to assess mental abilities and
health. Educators have tests they utilize to measure IQ,
2Lawrence L. LaPierre, "The Spirituality and Religiosity of 
Veterans," The__Journal of Healthcare Chaplaincy 6 (1994):
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vocational interests, achievement, etc. However, it was not 
at all clear what tools that chaplains and other pastoral 
caregivers have available to them for the assessment of 
human spirituality.
. In the setting where I minister, there is a need for 
such an instrument. We may even need more than one 
instrument depending upon the physical, emotional, and 
spiritual condition of the veteran patient. When it comes 
to spirituality, military veterans seemto differ from the 
general population in several ways. They appear to be much 
less involved in religious groups than the population of the 
people in the nine communities where I have pastured.
Within the veteran population itself there seem to be 
differences as well. The few women veterans I meet are much 
more involved in church life than the overwhelming majority 
of male veterans. Also, the veterans of the Vietnam War 
seemed to be more alienated from their religious heritages 
than other cohorts of veterans. Yet I had and have no way 
to reliably measure these or other differences in 
spirituality.
The purpose of this project is to develop an instrument 
for assessing spirituality in a way that detects differences 
between the general population and special populations such 
as Vietnam Veterans. In the next section I intend to 
describe more fully the spirituality of Vietnam Veterans as 




From my involvement with men and women who had been 
severely damaged psychologically by traumatic experiences in 
war, I began to wonder about the possibility that they had 
been damaged spiritually as well. William Mahedy. a former 
Roman Catholic Chaplain in Vietnam, and Uwe Siemon—Netto, a 
former photographer in Vietnam, have written about the 
spiritual damage done to the veterans of the Vietnam War.3 
One needed only to listen to the actual survivors of the 
Vietnam War to appreciate that something terrible had 
happened to them—-something that had challenged and perhaps 
even destroyed their faith.
Never have I met such a troubled group of men. Many 
of them are so afflicted with the consequences of their 
service in Vietnam that they receive partial or full 
disability compensation from the Department of Veterans 
Affairs. While this is often because of the physical damage 
that they suffered during the war. it is not infrequently 
awarded for the emotional consequences of their 
experiences i.e. specifically for what is known as Post 
Traumatic Stress Disorder.
The etiology of this phenomenon is briefly described
iWilliam P Mahedy. Qut...of .ttie Nj^ht (New York: Ballantine 
Books, 1986); Uwe Siemon-Netto, The Acquittal of God—A 
1990)°^^ Vietnam Veterans (New York: Pilgrim Press,
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in an article by Walker and Cavenar: "PTSD is a response to 
the fear of annihilation. The traumatic event overwhelms 
the individual, and emotional regression occurs."^ Although 
this disorder is not limited to Vietnam veterans, it was not 
until well after the end of the Vietnam War that it was 
officially recognized in psychiatric circles—i.e. in the 
Diagnostic and Statistical Manual of Mental Disorder-'-Third 
Edition (and Third Edition Revised). However, even for 
those military veterans who do not satisfy the criteria for 
the disorder known as PTSD, there is often a great deal of 
anguish, guilt, anxiety, grief, anger and other signs of 
emotional distress evident in what they share with this 
chaplain.
Though it might be intuitively obvious that such 
clear-cut signs of emotional distress would imply the 
existence of unresolved spiritual issues, it was not until 
1986 that such spiritual consequences were described in a 
publication.5 William Mahedy highlights the reality of such 
spiritual damage. In his book. Out of_ the Night, he 
confronts the reader with the spiritual pain of the Vietnam 
veterans as well as the Christian Church's failure to 
successfully cope with their needs:
But do we really understand the vets? Have we 
ever recognized their moral anguish and grappled with
4J. Ingram Walker and Jesse 0. Cavenar, Jr,, "Vietnam 
Veterans—Their Problems Continue," The Journal of Nervous 
and Mental Disease 170 (1982): 176.
SMahedy.
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what their pain means for all of us? Have the churches 
ever come to grips with the reason so many vets lost 
their religious faith during their time in Vietnam? I 
believe the answer to these questions is 'No.'”^
The essential question for so many veterans was "Where 
was God in Vietnam?" In response, Mahedy wrote:
For countless veterans that same question remains 
unanswered. They often call God obscene names—bastard, 
motherfucker, son of a bitch—because they are convinced 
that He [sic] failed them at their moment of greatest 
need. . . . The religious anguish and moral pain are 
inescapable; they leap out from the stories: not only 
the question of God's absence from Vietnam, the moral 
confusion, indeed, the almost total corruption of the 
human spirit that grew out of the war.?
Since then, only a limited amount of work has been 
published on this topic.8 Yet the need fox reflection and 
research in this area seems obvious in retrospect. In the 
only other book that deals substantively with the spiritual 
problems of the Vietnam veterans, the author, a former 
journalist in Vietnam, writes scathingly of the lack of 
response to the problems of the Vietnam War veteran:
The saddest specimen of a fool dabbling in 
Vietnam-related matters—with the exception of the 
chaplains of the Veterans Administration—must siirely be 
the institutional church. No effort has been made by 
any major denomination to fashion ministry to the 
special needs of a generation of men and women who feel 




sSiemon-Netto; Joel Brende and Elmer McDonald,
"Post-Traumatic Spiritual Alienation and Eecovery in Vietnam 
Combat Veterans," Spirituality Today 41 (1989): 319-340.
^Uwe Siemon-Netto, 53.
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In one of the few articles dealing directly with the 
spiritual needs of Vietnam combat veterans, Joel Brende, a 
psychiatrist, and .Elmer McDonald, a VA chaplain, reported on 
their study of sixty eight combat veterans and determined 
from their responses that they were suffering from "eight 
general categories of combat-related guilt.They then 
developed twelve themes and twelve related steps for 
recovery for these veterans. They stated the need for 
taking into account the spiritual needs of veterans very 
clearly:
Mental health professionals have given morality a place 
of little importance as a factor in the production of 
psychological symptoms. But unresolved moral and 
spiritual problems cannot be overlooked when an 
estimated 800,000 Vietnam veterans continue to suffer 
from guilt-ridden memories and festering emotional 
wounds that have never healed. Unresolved moral and 
spiritual problems must be taken into account when these 
veterans suffer from an unprecedented degree of 
destructive and self-destructive behaviors. . . .u
Like Mahedy's and Siemon-Netto's books, however, this 
article is highly anecdotal. The program that they 
developed for helping combat veterans to deal with their 
guilt may very well be helpful to those who focus on guilt. 
However, they did not use any control group in their study, 
and their questionnaire is not published. Nor did they 
publish any of their data. So it is not possible at this 
point to know how many other spiritual issues they focussed 
on with the combat veterans or how those veterans responded.
lOBrende and McDonald, 322. 
i‘Ibid, 320.
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This brief review of core literature illustrates the 
need for sensitive assessment of the spirituality of a 
specialized population like the Vietnam Veterans. In the 
next section I will outline my initial attempts at research 
as a way of illustrating some of the complexity of research 
in this area.
Initial Attempts At Research At The VA 
Gail Barton, M.D., (Director of the Outpatient
Mental Hygiene Clinic at the WRJ VAMC)i2 and I sought 
approval from our local VA Research Committee to initiate a 
more extensive survey of the spirituality of veterans of the 
Vietnam War. Our proposal involved examining the 
spirituality of Vietnam War combat veterans and comparing it 
to the spirituality of veterans who served during the time 
of the Vietnam War but who were not involved in the combat. 
Twice our proposal was tabled by the local VA Research 
Committee. While there were a number of valid concerns 
about our research methodology, the overwhelming 
consideration in tabling our proposals seemed to be that we 
had not defined spirituality adequately.
These two attempts to design a research program with 
Dr. Gail Barton, and especially the criticism that I had not 
supplied a definition of spirituality, unsettled me.
i2Gail Barton, Director of the Outpatient Mental Hygiene 
Clinic at The Veterans Affairs Medical Center, White River 
Junction, Vt, Private Conversations: August 1991 to April 
1 9 9 3 •
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Initially, I had assumed that my seminary education and my 
experience as a pastor had equipped me to discern what 
questions to ask about spirituality. I was .wrong! The 
local VA Research Committee caused me to see that I had not 
even defined spirituality in a way that non-professionals in 
my field could understand.
Hence, I focused on a review of the literature on 
spirituality and spirituality assessment. This led me to* 
propose that there are six major factors in Western 
spirituality. These factors were the basis for my 
questionnaire which I designed to assess the presence of 
each such factor in an individual. While there may be a 
need for special instruments to assess spiritual damage, 
my hope was and is .that one instrument would detect and even 
describe the presence or absence of the major factors in 
individual spirituality.
Perhaps the experience of the Vietnam War, and the 
spiritual trauma that it inflicted on so many men and women, 
together with the ensuing years of questioning about why it 
happened and what it means, can be thought of as a 
contemporary version of the Book of Job. The essential 
question of Job is "Why?" Why did all of this suffering 
happen? After many questions and implied accusations by 
Job's three comforters, the essential question of "Why?"
i3presently being developed by Gary Berg, Chief, Chaplain 
Service, VA Medical Center, St. Cloud, MN. Private 
Conversation, 1992.
remains unresolved. At least the questions are asked, and 
they should be asked now of those who have endured the 
suffering of Vietnam and of any form of violence.
However, the questions about why people suffer and 
what that suffering means to them are not enough. Many 
other questions need to be asked. The instrument that I 
have designed is an attempt to raise questions that relate 
to our individual spirituality. Although it is not designed 
to be used exclusively or even principally with military 
veterans of war, various cohorts of American veterans will 
be the first groups with whom I- apply the final (i.e. with 
known validity and reliability) version of my spirituality 
questionnaire. Veterans were included as one of the groups 
with which my questionnaire was evaluated in this project.
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CHAPTER II
LITERATURE REVIEW AND DEFINITIONS 
Literature Review—Spirituality As A Concept
Introduction
In recent years there has been increased interest in 
the area of "spirituality." Although this interest is not 
new to the Roman Catholic or Eastern Orthodox traditions, it 
is new to many Protestant Christians. There are a number of 
recent Protestant writers who have contributed to the area 
of spirituality. Among them are Maxie Dunnam, Richard 
Foster, Morton Kelsey, Kenneth Leech, Tilden Edwards, and 
Alan Jones. Hdnri Nouwen, a Catholic priest, has written 
about spirituality in ways that reach across the divisions 
between Catholics and Protestants. These writers challenge 
laity and clergy alike to learn more about spirituality.
Maxie Dunnam is well known in United Methodist Church
circles and beyond for his series of workbooks that deal
with topics and issues related to spirituality. His works
include the following: The Workbook Of Living Praver. The
Workbook Of Intercessory Praver. The Workbook On Spiritual
Disciplines. The Workbook On Becoming Alive In Christ. The
Workbook On CoPing As Christians. The Workbook On The
Christian Walk among other books.^ Richard Foster is
^Maxie Dunnam, The Workbook of Livinjg Praver (Nashville: The 
Upper Room, 1974); The Workbook of Intercessory Praver
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perhaps best known for his original text on spiritual 
disciplines entitled Celebration of Discipline—The Path to 
Spiritual Growth.^ Morton Kelsey has written extensively in 
the field of spirituality. Two of his works are Companions 
On The Inner Wav—The Art of Spiritual Guidance and 
Discernment—A Study In Ecstasy and Evil.^ Kenneth Leach is 
an Anglican priest who is well-known for his book Soul 
Friend—The Practice of Christian Spirituality and True 
Prayer—An Invitation To Christian Spirituality.* Tilden 
Edwards, an Episcopal priest, is the author of Sabbath 
Time.5 Henri Nouwen, a well-known Catholic pxiest has 
written many books. Among thorn are the following: The 
Wounded Healer. Out of Solitude. The Genesee Diary—Report 
from a Trappist Monastery, and The Way of the Heart. Our
(Nashville: The Upper Room, 1979); The Workbook On 
Spiritual Disciplines (Nashville: The Upper Room, 1984);
The Workbook On Becoming Alive In Christ (Nashville; The 
Upper Room, 1986); The Workbook On Coping As Christians 
(Nashville: The-Upper Room, 1988); The Workbook On The 
Christian Walk (Nashville: The Upper Room, 1991).
2Richard J. Foster, Celebration of Discipline—The Path to 
Spiritual Growth (New York: Harper & Row, Publishers,
1978).
^Morton T. Kelsey, Companions On The Inner Wav—The Art of 
Spiritual Guidance (New York: The Crossroad Publishing 
Company, 1983); Discernment—A Study In Ecstasy And Evil 
(New York: Paulist Press, 1978).
^Kenneth Leach, Soul Friend—The Practice of Christian 
Spiritualitv (New York: Harper & Row, Publishers, 1977); 
True Prayer—An Invitation To Christian Spirituality (New
York: Harper & Row, Publishers, L980) .
^Tilden Edwards, Sabbath Time—Understanding and Practice for 
Contemporary Christians (New York: Seabury Press, 1982).
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Greatest Gift—A Meditation on Dying and Caring.^ Finally, 
Alan Jones is an Episcopal priest who is another well-known 
figure in the area of writing about spirituality. Two of 
his books include Soul Making—The Desert Wav of 
Spirituality and Sacrifice and Delight—Spirituality For 
Ministry.7
Despite these and many other works available in the 
field of spirituality, however, there is remarkably little 
agreement about exactly what spirituality includes. Even 
writers of the Judaeo-Christian heritage do not always agree 
about its content. To add to the diversity, professionals 
not previously especially concerned with spirituality; 
particularly nurses, are beginning to develop definitions of 
spirituality as they contribute to the literature of 
spirituality assessment.
Relationship Between Spirituality and Religion 
The first problem one encounters in the recent 
literature is that the word "spirituality" is often used as
^Henri J. M. Nouwen, The Wounded Healer—Ministry in 
Contemporary Society (Garden City. N. Y.: Image Books, 
1979); Out of Solitude—Three Meditations on the Christian 
Life (Notre Dame, IN: Ave Maria Press, 1974): The Genesee 
Diary: Report from a Trappist Monastery (Garden City, N. 
Y.: Image Books, 1981); The Wav of The Heart (New York: 
Ballantine Books, 1981); Our Greatest Gift—A Meditation On 
Dying and Caring (New York: HarperCol1 ins Publishers, 
1994).
^Alan W. Jones, Soul Making—The Desert Wav of Spirituality 
(New York: Harper & Row, Publishers, 1985); Sacrifice and 
delight—Spirituality For Ministry (New York: HarperCol1 ins 
Publishers, 1992).
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if it is synonymous with "religion." However, spirituality 
may encompass much that is not included by those who write 
about religion. According to two healthcare researchers, 
"The spiritual dimension of a person is broader than 
institutionalized religion, although for some persons 
spirituality is expressed and developed through formal 
religious activities such as prayer and worship services."®
In popular use, religion seems to be identified with 
what a person does in response to his/her beliefs about a 
Divine being(s). Often there are specific behavioral rules 
to which a person is expected to adhere as well as rituals 
and behaviors in which one participates if s/he belongs to a 
particular religious group. However, even with all of these 
rules, rituals, and behaviors, one's individual spirituality 
may not be fully described.
A more systematic description of religion may enable
us to recognize differences between spirituality and
religion as we encounter them. Huston Smith argues that
there are six dimensions of religion that "appear so
regularly as to suggest that their need is rooted in man's
very makeup to an extent that no religion which proposes to
speak to mankind at large can expect to elude them
indefinitely."® These include the following: authority,
®Karen L. Soeken and Verna J. Carson, "Responding to the 
Spiritual Needs of the Chronically Ill," Nursing Clinics of 
North America 22 (1987): 603.
®Huston Smith, The Religions of Man (New York: Harper & Row, 
Publishers, 1986), 136.
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ritual, speculation, tradition, a concept of God's
sovereignty and grace (if God is acknowledged in a given 
religion), and mystery.
One aspect of the authority dimension pertains to the 
existence and application of Divine authority. Of course, 
some religions never deal with this question because, for' 
them, there is no Divine being to exercise authority. 
However, even in those religions, there is the question of 
the role of human authority in governance of the affairs of 
the religion and those who practice it. ^
Kitual may be the most visible and easily recognized 
element of religion. Eitual provides an opportunity for 
human beings to gather to celebrate or toexpress their . 
concerns with each other. In fact. Smith notes that 
"Heligion originated in celebration and concern, and when 
people feel like celebrating or are deeply concerned they 
get together and act together." He even suggests that these 
human tendencies may have their origins in certain simian 
celebratory activities.io
Speculation, as a common factor in religions, relates 
■to our human capacity to seek the meaning of an act, a 
concept, or a being. Smith admits that we humans do not 
easily sort out the meaning of the typical objects of our 
religious wonder-i.e. God. the human spirit, and their
relationship.il Hence, we must wonder or speculate, albeit 
^ojbid., 137. ^
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in as disciplined as way as possible, about the meaning and 
relationships of what some might refer to as transcendent 
experiences.
Tradition, however, has-less to do with the possible 
existence and meanings of such objects of speculations. 
Instead, tradition deals with that which in some sense is 
known. It focuses on what one generation of human beings 
wishes to transmit to another generation of humanity. In 
other words, tradition has to do with conserving what has 
been experienced and/or understood by previous generations. 
This is so that these experiences and/or understandings will 
not have to be acquired in each generation.
Not all religions admit that there is a God or Divine 
being of some sort. However, when the existence of a god or 
gods is accepted, then there are questions to be struggled 
with about how much power that god(s) exerts over humanity. 
When gratitude is coupled with the way in which God has used 
God's sovereign power for our good, then we have the origins 
of a notion of Divine grace. Smith defines grace as "God's 
free and unstinted gifts to man (sic) which not only have 
made his life possible but sustain and enable it at every 
point along the way.''^^
Finally, the reality of mystery is so pervasive ih the 




found within religion. It provides a context within which 
to acknowledge the existence of experiences that defy an 
easy explanation. Smith lists a number of such factors that 
do not admit of rational description or definition. These 
include the following: magic, mysticism, miracles, the 
occult, the esoteric, the uncanny, spiritualism and the 
supernatural dimension of reality. They touch on the domain 
of religion if for no other reason than religion concerns 
itself with that which is beyond the ordinary and with that 
which is or approaches the infinite.i3
As I note later in this thesis, I do believe that 
religion is one form in which spirituality is expressed. 
Therefore, I do not deny the significance of what Smith has 
discussed in his description of what he sees as the six 
essential dimensions of religion. However, it is possible 
to have spiritual experiences without including all of these 
six essential dimensions of religion.
Authority, for example, may be absent to a significant 
degree from a system of spirituality without diminishing its 
spiritual’nature. Twelve Step groups are examples of 
spiritually-based programs that have only the authority of 
the group to limit what happens in a meeting. Their 
literature provides guidance, of course, but not in a form 




Ritual, of course, eventually seems to creep into 
almost all human activity as Smith suggests. However, it is 
not a prerequisite for spiritual activity. One may pray, 
for example, in a very unstructured way without having to 
depend upon specific rituals to legitimate one's actions as 
spiritual.
Speculation is probably not something that is easily 
excluded from a discussion of spirituality. In any real 
search for meaning, for example, one must speculate as to 
what one's experiences mean for one's journey as a person. 
Yet, it's conceivable to me that one could arrive at a set 
of understandings about one's spiritual journey, depending 
upon one's developmental level, and not speculate further
N
about their meaning.
Tradition is a dimension of life which is obviously 
vital to the survival and growth of civilization—i.e. so 
that humanity doesn't have to keep asking the same questions 
or relearning the same lessons. However, too much tradition 
may encumber the person who is seeking meaning in life. It 
is possible that a person could be on a spiritual journey 
(i.e. a search for new insights about life's meaning) that 
at least begins a reaction against whatever tradition to 
which s/he has been exposed.
As will become clear later, I do believe that the 
capacity to relate to a transcendent being, a God, is at 
least a significant possible dimension of personal
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spirituality. However, I have been told by literally 
hundreds of military veterans that, while they believe in 
God, they are not part of any formal religious organization. 
In other words, God can be a subset or element in religion 
and spirituality without having to be in either.
Mystery may be the other unavoidable aspect of human 
spirituality (i.e. along with speculation as noted above). 
Although I do not specifically include it as an element of 
my six dimensions of spirituality, mystery is at least 
implicit in what I talk about as dimensions of journey and 
transformation. One can certainly encounter much that can 
not be explained as one searches for meaning and/or 
direction on one's spiritual journey. It is also possible 
to have spiritually transformative experiences that one 
cannot completely explain—at least not when they happen.
Spirituality As a Capacity to Relate 
Spirituality often concerns itself with specific 
relationships. In particular, the possibility of having a 
relationship with a transcendent being is frequently at the 
heart of spirituality. For Urban Holmes such a capacity is 
essential:
Spirituality is a human capacity for relationship with 
that which transcends sense phenomena; this relationship 
is perceived by the subject as an expanded or heightened 
consciousness independent of the subject's efforts, 
given substance in the historical setting, and exhibits 
itself in creative action in the world.
i^Ben C. Johnson, "Spirituality and the Later Years,"
Journal of Religion and Aging 6 (1989): 125.
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Of course, "that which transcends sense phenomena"i5 
may not be a god. It may simply be that which is beyond our 
capacity to discern. For example, most people are not able 
to sense radiation in the ultraviolet or infrared regions of 
the electromagnetic spectrum even though they can’certainly 
be affected by these phenomena independent of our efforts 
and in a very specific historical setting. Yet, that does 
not make these phenomena god-like. It is the capacity to 
relate to the phenomenon and have our consciousness be 
heightened by it that are essential in Holmes' perspective.
Another definition of spirituality, one that expressly 
includes the capacity to relate to the Spirit of God, was 
offered by Richard Woods.
^ the Ways in which1: religious traditions realize inconcrete encounters in the natural and social worlds
receiving and transmitting the gift of Life—the Spirit of God.i^
Woods' definition indicates that our-encounters with 
God happen both in the natural world and with those who 
inhabit it. Another author, Milton Hay, stressed the 
capacity for love, meaning, and coping in such relationships 
as desired,outcomes of spirituality. His proposes the 
following:
Spirituality is experienced as a capacity for 
transcending one's working realities, (physical, 
sensory, rational and philosophical), in order to love
isjbid.
*^98^99^^ Woods. "Editorial." Spirituality Today 38 (1986);
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and be loved within one's communities, to give meaning 
to existence and to cope with the exigencies of life."i7
Hay suggests that our ordinary limits are obstacles to such
desired outcomes in our relationships. Groeschel added that
"Whatever the individual's life, one must grow with others
if one is to grow spiritually."i8
While spirituality may exist in the midst of one's
relationships with God and human beings there may be also be
an interaction between the environment and the person that
defines one's spirituality. Gerald May implied as much when
he wrote, "Spirituality consists of an experienced and
interpreted relationship among human beings and the mystery
of creation."19 This, as I will suggest later, may be the
basis for the spirituality of a significant percentage of
those who are military veterans in this country.
Spirituality as a Search for Meaning
The capacity for relationship by itself, however,
cannot satisfy our needs as spiritual beings. In fact, it
leads’ us to search for that which gives meaning to
relationships and all of life. Johnson claims that’
"Spirituality in persons is the form which that instinctual
i^Milton W. Hay, "Principles in building spiritual assessment 
tools," The American Journal of Hospice Care 
(September/October 1989): 25.
i^Benedict J. Groeschel, Spiritual Passages—The Psychology of 
Spiritual Development (New York: The Crossroad Publishing 
Company, 1984), 53.
^^Gerald May, Will and Spirit (San Francisco: Harper & Row, 
1982), 55.
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search for meaning takes."20
That search, of course, can be a very private affair. 
However, many members of religions such as Christianity, 
Judaism, and Islam find that being in- community with 
like-minded believers enhances their spirituality. It may 
even facilitate the search for meaning as they share what 
they find during their respective searches.
Spirituality sometimes is better described as being on 
a quest. That experience of quest may also overlap with-a 
focus on being in relationship. They both appear in John 
Bunyan's seventeenth century classic Pilgrim’s Progress.
This allegorical tale deals with the quest of a man named 
"Christian" who sets out to leave the "Earthly City" and 
travel to the "Eternal City." In the process the reader 
watches as "Christian" struggles to reach his ultimate goal 
of a relationship with God despite various obstacles, some 
of which include relationships, that appear along his way.2i 
Centuries earlier St. Augustine had described the 
impetus for the quest as the experience of contiriual 
restlessness—a restlessness that does not end until we are 
in relationship with God. Thus, spirituality, according to 
writers like Augustine and Bunyan, is a lifelong experience 
of searching for more. They would argue that one's search 
for meaning is incomplete until it leads to a relationship 
zoibid., 128.
21 John Bunyan. The Pilgrim’s Progress (Old Tappan, N. J.:
Fleming H. Revell Company, 1985).
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with God.
Tilden Edwards seems to create more rather than less 
tension in the spiritual life, however, when he reminds us 
that spirituality deals with a "knowing" which is "an area
reminds us
an area
apprehension rather than of comprehension."22 By 
implication, spirituality must deal with dimensions of life 
that we perceive but do not necessarily understand. That 
seems to leave the one who searches with the possibility of
finding the object of one's seeking without understanding 
what one has found.
In his notes, Edwards also quotes Friedrich Von 
Hugel's definition of spirituality: "The deepest experience 
of the deepest fact."23 von Hugel's claim does not reduce 
the tension. It raises the question of how we experience 
the "deepest fact" and just what that "deepest fact" is. In
other words, we are, at least potentially, dealing with what 
Smith refers to as "mystery."24
Another author, a psychiatry resident, added a very 
impersonal dimension to the object of one's search or quest. 
He proposed that ". . . spirituality is a search for
• • • • He also distinguished
Spiritual Friend (New York:17oU). 4. Paulist Press,
23lbid.. 234. 
24Smith, 139.
The Transpersonal Element in 
" Psychiatric Resid#>nfg»
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spirituality from religion by suggesting that religion 
presupposes the existence of a supreme being. In his 
definition of spirituality he asserted that the Ultimate 
Truth for which all of us search is "simply the realization 
that one's separateness from everything else in the universe
is an illusion."26
In a paper dealing with the needs of people who are 
chronically ill, the authors propose a definition of 
spirituality that is inclusive of the existential dimension 
of life: "Thus spirituality can be considered a conscious 
or unconscious belief that relates the individual to the 
world and gives meaning and definition to existence."27 
This definition implies that one's search has ended and/or 
that one’s quest has been completed. It also leaves room 
for a relationship with a transcendent being without 
insisting that it is either essential or unnecessary to a 
healthy spirituality.
In a study designed to identify nurses’ awareness 
of their patients' spiritual concerns, the authors describe 
spirituality as a dimension of humanity that "encompasses 
the need for finding satisfactory answers to his [sic] 
ultimate questions about the meaning of life, illness, and 
death," They state that "His [sic] deepest relationships 




his [sic] spiritual dimension. *'28 They thus combine the 
search for meaning and the reality of relationships as the 
foci in spirituality. This leads to identifying four areas 
of spiritual need:
1. The need for meaning and purpose in life.
2. The need to give love.
3. Th.e need to receive love.
4. The need for hope and creativity.29
Another definition from the nursing literature
identifies spirituality as concerned with integrating and
transcending various limits:
Spirituality is defined as the life principle that 
pervades a person's entire being, including volitional, 
emotional, moral-ethical, intellectual, and physical 
dimensions and generates a capacity for transcendent 
values. The spiritual dimension of a person integrates 
and transcends biological and psychological nature, 
giving access to the nonphysical realms of prophecy, 
artistic inspiration, love and healing actions,20
The emphasis on values and access to nonphysical realms of
human experience seems to combine transcendence with
search—i.e. via access to the nonphysical realms.
Another nurse, Ruth Stoll, identified four areas of 
concern in spiritual assessment when one is eliciting 
information as part of a nursing history (i.e. from a 
patient shortly after admission). The four areas identified
28Martha Farrar Highfield and Carolyn Cason, "Spiritual needs 
of patients: -Are they recognized?". Cancer’ Nursing (June 
1983): 187.
29ibid., 188.
20p. Friedlander, Chapters 2 and 3 in Plato: An Introduction: 
trans. Hans Meyerhoff (New York: Harper & Row, 1964); 
quoted in Patricia Lingley, "Spiritual Assessment in the 
Nursing Process," Journal of Christian Healing 6 (1984) 9.
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are: 1) Concept of God or Deity; 2) Sources of Hope and
Strength; 3) Religious Practices; 4) Relation-Between 
Spiritual Beliefs and Health.The fourth area implies a 
dynamic interaction between a person’s spirituality and 
health.
Finally, spirituality is related to that which makes
life worth living for each of us. S, M. Jourard, as quoted
in a nursing article, said:
Man [sic] needs reasons for living and if there are 
none, he [sic] begins to die . . . man [sic] is 
incurably religious. What varies among men [sic] is 
what they are religious about. Whatever a person takes 
to be the highest value in life can be regarded as his 
[sic] God, the focus and purpose of his [sic] time andlife.32
In addition to the emphasis on human values as essential to 
live, there seems to be an implied awareness that there ds a 
search to find these reasons and values in life. Also, 
though Jourard uses the word "religious," I believe that his 
definition could also be used for "spiritual."
Spirituality as Behaviorally Focussed 
Another way to characterize spirituality is as the 
experience of living in tension between spiritual 
polarities. In his article on spiritual issues Roy Nash 
identifies nineteen of what he labels as "Life's Major 
Spiritual Issues." Each of those spiritual issues is
3iRuth I. Stoll.
32S. M. Jourard, Health Personality (New York: Macmillan Co., 
1974)., 305-307; quoted in Ruth I. Stoll, 1574.
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characterized by three traits: 1) a person exists 
"somewhere on the continuum 'living in-between' the two 
poles;" 2) in the event of a major life crisis one moves in 
one direction or another along the continuum; 3) God is the 
source that enables one to move in a positive direction 
along the continuum.33 Nash's list of spiritual polarities 
includes such spiritual issues as dread vs. courage, power 
vs. helplessness, guilt vs. grace, humility vs-, arrogance,
and fullness of lifo vs. meaninglessness.34
Imagining oneself as living between these spiritual
polarities may be unsettling. One's understanding of a .
spiritually healthy life might need to be redefined. If
one's image of God is of One who expects us to obey very
specific rules rather than move back and forth along a group
of behavioral continuums, one may need to adjust one’s image
of God. According to Nelson Thayer, we may need to accept:
an image of God different from the objectified, distant, 
exclusively transcendent being which is the image of 
much Protestant and Catholic spirituality. . . . The 
point is that spirituality is not to be identified with 
correct thinking, nor with only certain feelings, nor 
with holding the right beliefs, nor even with certain 
kinds of action in the world, even though spirituality 
frequently does become so identified.35
33poy B. Nash, "Life's Major Spiritual Issues: An Emerging 
Framework for Spiritual Assessment and Pastoral Diagnosis, 
Care Giver 7 (1990) 4-7.
34ibid.,8.
35Nelson S. T. Thayer, Spirituality and Pastoral Care, in 
Theology and Pastoral Care, ed. Don S. Browning, 
(Philadelphia: Fortress Press, 1985), 57.
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Of course, some people may find it easier, more 
satisfying, or less stressful to develop a spirituality 
based on "correct thinking, . . . certain feelings, . . . 
right beliefs. . . . (and) certain kinds of action in the 
world."36 Such structure may significantly reduce or even 
eliminate the tension that otherwise develops in a spiritual 
life lacking comprehensive rules.
Twelve Step Groups, of course, provide specific 
guidance for the spiritual life with their Twelve Steps, 
Twelve Traditions, and The Slogans.37 There are certain 
types of behavior that these groups encourage at the very 
least. These behaviors and ways of thinking are offered to 
help addicted people to become and remain abstinent from 
whatever substance or experience to which they are addicted. 
One definition of spirituality in the body of literature 
dealing with Twelve Step Groups is this: "Spirituality has 
to do with the quality of one's relationship to that which 
comes first in one's life."38 To oversimplify, one's 
spirituality could be centered around an addictive substance 
such as alcohol or around a Higher Power to which one turns 
over one’s life.
In his article entitled "Spirituality in the Eecovery 
36Ibid.
370ne Day At A Time in Al-Anon. New York: Al-Anon Family 
Group Headquarters, Inc., 1973.
38Don A. Metzger, "Spiritual Issues in Relapse in Addictive 
Personalities," Care Giver 4 (December 1987): 198.
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Process," Prezioso offers his own description of what
spirituality entails for him:
Spirituality is a quality that belongs■exclusively to 
the human animal .... It is the life energy, the 
restlessness, that calls us beyond 'self to concern 
for, and relationships with, others and to a 
relationship with the mysterious "other." Spirituality 
is our ability to stand outside of ourselves and 
consider the meaning of our actions, the complexity of 
our motives and the impact we have on the world around 
us. It is our capacity to experience passion for a 
cause, compassion for others and forgiveness of self. 
Spirituality is a process of becoming, not an 
achievement; a potential rather than a possession. . .
Clearly, Prezioso's definition does not and can not speak 
for Twelve Step spirituality. Nevertheless, it is useful as 
another summary of what spirituality can mean to-a person.
Summary
Ultimately, there may never be a singularly inclusive 
understanding of spirituality. The term "spirituality" may 
include too many concepts or experiences for one definition 
to adequately contain them all. However, some overlap 
amongst the various definitions cited does occur. In 
addition, the diversity of these definitions suggests that 
more dimensions of spirituality may remain to be discovered.
39Frederick Alan Prezioso, "Spirituality in the Recovery 




The attention given to spirituality assessment has
increased in recent years. This is clear from even a
cursory review of the growing body of literature on this
subject. It appears that it is a topic that is being
discussed in at least some Clinical Pastoral Education
units, in the literature of both chaplaincy and
spirituality, and in meetings of chaplains. .
There are several reasons why the ass*essment of
spirituality is becoming more important. One is that there
is a growing awareness that clergy are both able and needed
to make diagnoses that reflect the condition of members of
their constituency by drawing on the language and symbols of
their faith. A veritable call to pastors to see themselves
as diagnosticians was issued by Paul Pruyser in his book The
Minister as Diagnostician.^^
In addition to this challenge to clergy to make
diagnostic work part of their pastoral interactions with
parishioners, there has been an increasing demand for
accountability in hospital settings. Since March 1983 when
the Diagnostic Related Groups were instituted hospitals have
been examining the factors which contribute to their costs,
"For hospital chaplains this has frequently led to pressure
to document the contribution which pastoral service makes to
patient care."^i Thus, pastoral assessments have become
^oPaul W. Pruyser, The Minister As Diagnostician 
(Philadelphia: The Westminster Press, 1976).
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more important as a means of documenting what chaplains do.
A third reason why the interest in spirituality 
assessment is occurring may have to do with the need for 
effective communications amongst those who work to maximize 
the overall health of an individual. This is most obvious 
in hospitals and in hospice settings. These are the 
settings where each member of the healthcare team must be 
able to report on and discuss the clinical significance of 
what is happening to the patient from his or her discipline. 
Chaplains and local clergy who work on the Hospice team need 
this ability as much as physicians.
. .1
An Early Study by Allport, Gillespie, and Young
There are a number of approaches to the assessment of
spirituality. In one study, Allport, Gi1lespie' and Young
assessed the religious attitudes and practires of college
students fifteen months after the end of. World War II. The
instrument they used asked two questions that were
demographic in nature and sixteen others that related to
religion. Many of these sixteen were sub-divided, so that a
total of twenty six questions could be answered by those who
completed this test. The major limitation of this
questionnaire was that it confined its inquiries to religion
and did not include any other dimension of spirituality.^2
4‘iGeorge Fitchett, Spiritual Assessment in Pastoral Care: A 
Guide to Selected Resources—JFCP Monograph No, _4.
(Decatur, GA: Journal of Pastoral Care Publications, Inc., 
1993) , 2.
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Pruyser's Seven Categories of Human Experience 
Responding to the need felt by many believers who go to 
their ministers for help, Pruyser argued that the minister 
is both responsible for and able to meet the needs of their 
parishioners from the perspective of their faith. He 
explored, in some depth, the importance and the method of 
making a diagnostic assessment of a person who is troubled.
He proposed guidelines for pastors to use in conducting 
diagnostic interviews, and he claimed that they lead to 
diagnoses that are neither medical nor psychiatric. Rather, 
they are interpretations of the person's situation from the 
perspective of their faith.
Pruyser identified seven dimensions of human experience
that need to be examined in such interviewst* the awareness
of the holy. Providence (i.e. the intention of the Divinity
toward oneself), the subjective experience of faith for. the
patient or client, how the person relates to grace and/or
gratefulness, the place of sin and repentance, the patient’s
or client's experience of communion—i.e. being involved in
some sort of community, and vocation as an experience of
participating in God's creative and providential a.ctivity.^3
Since all seven of these categories relate to one's
experience of a divine being, they clearly fit into my
42Gordon W. Allport, James M. Gillespie, and Jacqueline Young. 
"The Religion of the Post-War College Student," The Journal 
of Psychology 25 (1948): 3-33.
^3Paul W. Pruyser, 61-79.
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concept of spirituality. Specifically, six of the seven 
aspects of human experience identified by Pruyser would be 
contained within one’s experience of the transcendent—i.e. 
one of my six dimensions of spirituality. The last of 
Pruyser's aspects of human experience, the sense of being 
involved in a community and having a vocation in response to 
God, is actually two experiences. The experience of 
community certainly fits within my concept of spirituality 
as being experienced within and through community. Having a 
vocation from God would seem to fit best into the dimension 
that I identify as being on a journey although it might also 
include elements of transformation as a dimension of one's 
spiritual experience.
Weiss' Assessment of Faith Development
Another way to assess spirituality was discussed by a
nurse whose name is Frederic S. Weiss.He developed a
pastoral care-planning process, to be used with psychiatric
inpatients, that he modeled after the nursing care-planning
process. Weiss drew upon the work of Paul Pruyser, James
Fowler. Stephen Ivy, and Wayne Oates in designing a system
that could be utilized "to yield pastoral diagnoses for
patients who are so dysfunctional as to be assessed at
extremely regressed levels of faith development^5
44Frederic S. Weiss, "Pastoral Care Planning: A
Process-Oriented Approach for Mental Health Ministry,"
The Journal of Pastoral Care XLV (1991): 268-278.
45ibid.. 270.
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Weiss' approach to assessment is intended to determine 
what he labels as a "style of consciousness" for the patient 
well as the patient's pastoral diagnostic themes.<6 He 
used Stephen S. Ivy's adaptation of James W. Fowler's levels 
of faith development. They are expressed in the following 
stages: 1) "Pleasure"-a stage that is characterized by 
drive-gratification and is normal for ages 0-2 years; 2) 
"Magical"-a stage that is normal for people who are.2-6 
years old and includes a lack of capacity to reflect, a 
dependence on intuition and fantasy to interpret one's 
reality; 3) "Literalizing"-a stage typically encountered . 
with 6-12 year olds where one exhibits concrete thinking; 4) 
"Interpersonal"~a stage often found with people who are 
12-18 years old that involves a need for associating and 
conforming; 5) "Idealizing"-a stage found normally in 
people who are 18-24 years old who express increased needs 
for individuation and "critical review of one's beliefs."47 
The pastoral diagnostic themes Weiss proposes draw 
heavily on Pruyser's seven diagnostic categories. These
include the followincr* i "Ama niiowing. i; Awareness of the Holy;" 2)
"Awareness of Providence;" 3) "Experience of faith;" 4)
"Sense of Grace/Gratefulness;" 5) "Experience of




five additional diagnostic dimensions: "Experience of 
Temptation or stress, Sense of Curiosity, Sense of Humor. 
Sense of Hope, and Sense of Death.
My impression is that these are all useful sets of 
parameters to use in describing the spiritual and emotional 
dimensions of a psychiatric patient. They might even be 
useful for patients who are not in a psychiatric hospital. 
However, they seem to draw too heavily on the psychological 
dimensions of human experience. That is, they put the 
chaplain or other pastoral care worker in the position of 
doing so much psychological assessment that the spirituality 
assessment may receive less attention that it deserves. It 
seems as if Weiss has juxtaposed paradigms for describing 
the human condition that may require more formal training 
than many chaplains and other pastoral care workers may 
have. Weiss system also seems cumbersome for documentation 
purposes—i.e. it would require too much time.
Eimer’s Narrative Clinical Report 
Kenneth W. Eimer proposed another approach to the 
assessment of psychiatric patients who have religious 
concerns. He suggested "a narrative clinical report between 
three and five pages in length. It is not done on all 
patients, but only those who fit the criteria of 'religious 




2) Reason for the Assessment; 3) Interviewing Process; 4) 
Analysis of Religious Beliefs and Language; 5) History of 
Religious Affiliation: and 6) Summary."50 Specific pastoral 
care interventions are based on the information derived from 
this report.
Case Study Methods
Anton Boisen's case study method is another means, for 
assessing the pastoral care, including spiritual, needs of 
the patient. Boisen’s use of this method is discussed in an 
article in The Journal of Pastoral Care by Glenn H. Asquith, 
Jr. In addition to some of the historical background of 
Boisen's use of the case study method, Asquith also reviewed 
the theory that undergirded the method. This method 
included a "general pattern of fact-finding, presentation 
and analysis of data, and discussion of generalizations or 
implications."51 Boisen had at least three very detailed 
questionnaires from which to choose in assessing the 
pastoral care needs of selected patients. This case study 
method allows for critical analysis by an entire group thus 
supplementing the individual pastoral care provider's 
insightdiagnosis, and plan of care with regard 'to the 
patient's spiritual condition and needs.
soKenneth W. Bimer, "The Assessment and treatment of the 
Religiously Concerned Psychiatric Patient," The Journal 
of Pastoral Care XLIII (1989): 236.
s^Glenn H. Asquith, Jr., "The Case Study Method of Anton T. 
Boisen," The Journal of Pastoral Care XXXIV (1980): 89.
John H. Weston published an example of a spiritual 
assessment done in the form of a case study.52 Through a 
series of interviews he explored the spiritual issues of an 
older woman dealing with poor physical health, depression 
and a narcissistic personality disorder. Though the process 
was lengthy and time-consuming, this article asserted the 
value of case study as a useful method for spiritual 
assessment in situations where a person's humanity has been 
deeply wounded.
Questions and Interpretation 
Stephen Ivy proposed that "Pastoral diagnosis is but 
one of the pastor's many hermeneutical activities. In 
pastoral care it is the crucial step toward understanding 
and caring for others in their pain and joy."53 Ivy's 
process involves careful listening followed by asking the 
right questions followed by interpretation. His questions 
are of two types. The first involves a series of inquiries 
that grow out of the single question, "Why is this person 
telling me this now?"54 The second group of queries 
includes four diagnostic questions. "What is troubling this 
person? What is causing this person's trouble? What is ,
52John H. Weston, "The Spiritual Dimension in Psycho-Social 
Assessment: A Case Study," The Journal of Religion and 
Health 30 (1991): 207-213.
53Stephen S. Ivy, "Pastoral Diagnosis as Pastoral Caring," 




missing from this person's story? What is needed for this 
person in the tuture?"^^ Ivy briefly explored models for , 
pastoral diagnosis as developed by Edgar Draper, Paul 
Pruyser and Seward Hiltner, and Donald Capps.
The theological theme that united the various
questions Ivy uses in arriving at a pastoral diagnosis was
expressed first in a statement from William Stringfellow:
I believe biography (and history), any biography and 
every biography, is inherently theological, in the sense 
that it contains already—literally by virtue of the 
Incarnation—the news of the gospel whether or not 
anyone discerns it. We are each one of us parables.56
As we care for persons through diagnosis, we are seeking 
to understand and interpret the parable which each one 
of us is. . . . Thus pastoral diagnosis seeks to lay 
bare what is holy in the midst of our mundane life
journeys.57
An Integrated Approach to Spiritual Assessments
Greg Stoddard and Jean Burns-Haney have developed what 
they described as "An Integrated Approach to Spiritual 
Assessments." It is a diagnostic, as opposed either to a 
developmental, empirical or quality assurance model. They 
built the model on four inter-related themes: concept of 
the holy, approach to hoping, subjective meaning of the 
illness, and the patient's support system. They also drew
I
55ibid.. 85.
56William Stringfellow, Simplicity of Faith (Nashville, TN: 
Abingdon, 1982), 20; quoted in Steven S. Ivy, "Pastoral 
Diagnosis as Pastoral Caring," The Journal of Pastoral Care 
42 (1988): 82.
57Steven S. Ivy.
on Pruyser's seven diagnostic categories. They utilized 
clinical interviews and organized their approach under the 
acronym of S.0.A.P.I.E.: subjective, objective, assessment, 
plan, implementation, and evaluation. The subjective 
element is what is said by the patient and the objective 
element is what is observed about the patient. Several 
questions based on Pruyser's seven categories were suggested 
for use by the interviewer,58
Spiritual Profile Assessment and 
Semi-Structured Interview
A well-known approach to spirituality assessment was
developed by Elisabeth McSherry and her colleagues at the
Brockton/West Roxbury Veterans Affairs Medical Center. This
consists of the Spiritual Profile Assessment (SPA) and the
Semi-Structured Interview (SSI). The SPA includes the
Westberg Stressor Tally. Kasl's Religiosity Index, and the
Ultimate Values Test.59 xhe SPA suffers from the limitation
that it is not much more than a checklist, and, while it may
be easy to score, it is very impersonal. The SSI allows
for more open-ended questioning. However, the answers, even
for the SSI, must ultimately be reduced to a limited
checklist of options for computer coding.
58Greg Stoddard and Jean Burns-Haney, "Developing An 
Integrated Approach to Spiritual Assessment: One 
Department's Experience." Care Giver 7 (1990): 63-86.
s^Elisabeth McSherry and Henry P. Nichols, Spiritual Profile 
A^ssessment Manual (Version 1.01. Chaplain Service, 
Brockton/West Roxbury VA Medical Center, 1400 VFW Parkway, 
West Roxbury, MA. 02132.
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Boise, Idaho VA Spirituality Assessment 
Yet another method for conducting a spiritual 
assessment was developed by the chaplains at the VA Medical 
Center in Boise, Idaho. In addition to demographic data 
about the patient and significant others, it has a section 
for indicating spiritual concerns and one for the pastoral 
care plan. The section for noting spiritual concerns asks 
questions about the patient's affect, including reactions to 
death, their views of God, relationship with clergy, their 
desire for or involvement with specific rituals and 
religious practices. It is a checklist, and it doesn't 
leave much opportunity for documenting any insights about 
each of these areas in the patient's'spiritual experience.
Tests That Focus On Existential Factors 
One of the most popular instruments for assessing 
spirituality is the "Spiritual Well-Being Scale." This was 
developed by Raymond F. Paloutzian and Craig W. Ellison.
This a twenty question inventory which they claim is 
comprised of two subscales of ten items each: a religious 
well-being scale and an existential wellTbeing scale.
They consider these two factors to be distinct aspects of
60Joel K. Wallace, Chief, Chaplain Service at Boise, Idaho 
Veterans Affairs Medical Center, Personal Communications, 
December 1991 into 1992,
6iCraig W. Ellison. "Spiritual Well-Being: Conceptualization 
and Measurement," Journal of Psychology and Theology 11 
(1983): 330-340.
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spirituality.^2 My impression of this instrument is that it 
may assess the,existential dimension of one's well-being. 
However, I seriously question whether the ten questions that 
are used to assess the religious dimension of a person's 
well-being are comprehensive enough to do so.
Drawing on Victor Frankl's understandings of the 
importance of meaning in life, two complementary tests were 
developed. The Purpose in Life (PIL) test, "designed to 
measure the degree to which an individual experiences a 
sense of meaning and purpose in life," has been studied 
since its development in r968-69.63 xhe SONG was developed 
"to measure the strength of the motivation to find meaning 
and purpose in life."^^ Factor analysis demonstrated that 
the "SONG is a complementary scale to the PIL contributing 
factors that deal with the strength of motivation to find 
meaning and purpose in life,"^®
I do not have any experience with these instruments. 
Hence, I must confine my remarks to what I understand of 
them from the literature. My major concern with these two 
instruments is that they focus on a very limited dimension 
of spirituality—i.e. existential well-being. In other 
62Ibid., 336.
^^Gary T. Reeker and J. B. Cousins, "Factor Structure, 
Construct Validity and Reliability of the Seeking of 
Noetic Goals (SONG) and Purpose in Life (PIL) Tests," 




words, even if they do exactly what they claim to do., it is 
inconceivable to me that they would generate a useful set of 
data about an individual's spirituality. The search and 
even the attainment of meaning and purpose in life is, at 
best, one dimension of what I regard to be a potentially 
six-dimensional experience.
Spirituality Assessment by Nurses
Nurses have also developed ways to assess 
spirituality. Ruth I. Stoll based her approach on the 
taking of a spiritual history as part of the overall nursing 
history taken on admission of a patient. She used seventeen 
questions to investigate her four areas of concern. Those 
areas included one's concept of God/deity, source of 
strength for the individual, how significant one's religion 
is, and what, if any, perceived connections there are 
between the person's health and spiritual beliefs.
Another approach to spirituality assessment by a 
nurse, this one focused more on religion, was developed, by 
Pamela G. Reed of the University of Arizona. Her instrument 
is known as the "Spiritual Perspective Scale." It is ."based 
on the conceptualization of spirituality as a human 
experience particularly relevant in later developmental 
phases of life and other times of increased awareness of 
mortality."xhe instrument is composed .of ten questions
66Euth I. Stoll.
^7pamela G. Reed, "Spiritual Perspective Scale," a one page
43
that include what one does about one’s spirituality and how 
one feels about it.
Spirituality Assessment by Physicians 
Physicians also have developed ways to assess 
spirituality. Clifford Kuhn, M.D, operated on the 
assumption that a bio-psycho-social-spiritual model for 
dealing with healthcare needs was essential. The focus in 
the spiritual component of his assessment depended on 
questions asked for each of seven factors: the attachment 
of meaning or purpose, belief and faith, love, forgiveness, 
prayer, capacity for quiet and meditation, and worship.^® 
Even the patient's attitude in response to such questions 
can reveal much about the patient's spiritual health.
Rabbi Eric R. Braverman, M.D., also developed a model 
for assessing spirituality which he includes as part of his 
overall assessment of the person's physical, mental, social, 
and spiritual status.His approach is based on a unique 
background of being a physician, a scientist, and a rabbi.
He inquired about the person's spiritual status (six 
factors), spiritual function (how a patient does when asked
description of the SPS attached to the instrument and 
included with a letter to this investigator dated October 
11. 1991.
^sciifford C. Kuhn, "A Spiritual Inventory of the Medically 
Ill Patient, Psychiatric Medicine 6 (1988): 87-100.
^^Eric R. Braverman, "The Religious Medical Model: Holy 
Medicine and the Spiritual Behavior Inventory," Southern 
Medical Journal 80 (1987): 415-425.
44
to spontaneously compose a prayer), spiritual motor function 
(prayer, song, and dance), the variety of language expressed 
to God and other people, and higher spiritual functions 
(such as interpreting proverbs, describing God's qualities, 
drawing God, etc.). Three cases studies are also included.
Carol J. Farran, along with three other authors, 
described a multi-disciplinary model on which to base both 
spirituality assessment and interventions. They used a 
so-called functional definition of spirituality (i.e. one 
based on viewing spirituality as a human phenomenon rather 
than as one that depends upon there being a transcendent 
being, power, or force). The authors examined spirituality 
from the perspective of philosophy, theology, physiology, 
psychology, and sociology. They proposed seven categories 
for spiritual assessment and interventions: belief and 
meaning, authority and guidance, experience and emotion, 
fellowship, ritual and practice, courage (hope) and growth, 
vocation and consequences.7o They did not propose an actual 
instrument, but their theory could be utilized to develop an 
inventory of spirituality.
Spirituality Assessment by George Gallup 
Perhaps the most recent means for assessing spiritual 
well-being was developed by George Gallup and his
70Carol J. Farran. George Fitchett, Juliaand J. Bussell Burck. "Development of a Model for Spiritual 
Assessment and Intervention." Journal of Beligion and Health 
28 (1989): 190-191.
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organization. Gallup freely admits that "trying to put 
'calipers' on spiritual experience and practice has 
limitations .... And . . . not everyone will agree how 
religious commitment is best defined or most accurately 
measured.His questionnaire contained only twelve 
questions, and four of them were clearly slanted towards 
those who have a Judaeo-Christian background. Nevertheless, 
this instrument was given to 1052 Americans using Gallup's 
techniques for obtaining a statistically, representative 
sample of a population.^2 Gallup's reputation is reason 
enough for a researcher to consider using Gallup's 
questionnaire as a way to assess spirituality at least 
within mainstream Christianity.
Assessment of Spiritual Maturity 
Vicky Genia developed another instrument for assessing 
spirituality. It is known as "The Spiritual Experience 
Index." and it was developed to "measure spiritual maturity 
in persons of diverse religious and spiritual beliefs." The 
theoretical foundation of this instrument was a 
developmental model rather than a multidimensional model of 
faith. Her theory
proposes that adults may be spiritually immature because 
of early developmental failures. Inadequate nurturing in 
early childhood causes these individuals to lack a basic 
sense of trust in others and confidence in themselves.
7iGeorg^ H. Gallup, Jr. and Timothy Jones. The Saints Among 
Us (Harrisburg, PA: Morehouse Publishing, 1992), 13-14.
72ibid., 12.
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Feeling threatened from within and without, and needing 
external support, many turn to religion to provide a 
sense of security and to defend against feelings of 
inadequacy. Those who progress to higher 
psychospiritual stages have acquired the internal 
resources that enable them to develop a more mature 
spiritual commitment.73
This test has thirty eight items with a Cronbach alpha of
0.87. The questions were published in the article.74
Fitchett's Monograph on Spirituality Assessment
Finally, an excellent review of ten models for
spiritual assessment was prepared by George Fitchett. He
included a brief discussion of his guidelines for evaluating
the various models for spiritual assessment. Then he
reviewed a total of twenty eight ways of doing such
assessment. These were divided into the following groups:
Overviews of Spiritual Assessment 
Historical Models 
Models Based on Pruyser 
Models Based on Draper 
Models Based on Fowler
Models Designed for the Hospital Context 
Models Designed for the Out-Patient Context 
Models Designed for the Hospice Context 
Nursing Models 
Research Tools75
This monograph is an excellent resource for those who are 
interested in a recent review of the literature about 
spirituality assessment.
73Vicky Genia, 338. 




There are a number of instruments that are being 
utilized to characterize spirituality. Most of them have 
one or more factors th^t commend them to specific 
investigators. I, in fact, am using two such instruments in 
my work with military veterans in a treatment program for 
Post Traumatic Stress Disorder. In an attempt to detect 
changes in the spiritual well-being and/or spiritual 
maturity of the patients in this program, I ask them to 
complete Paloutzian and Ellison's Spiritual Well-Being Scale 
and Genia's Spiritual Experience Index. However, these are 
stop-gap approaches to the assessment of changes in 
spirituality.
My plan was and is to develop an instrument that will 
provide more than a single overall or a few subscale scores 
to assess changes in spirituality. I want to have an 
instrument that will provide a multi-factor characterization 
of a person's spirituality. The case study method would 
probably provide the most comprehensive and detailed 
examination of spirituality However, it is also likely to 
be the most time-consuming. The other instruments that I 
have either examined or read the literature about do not 
seem to offer a sufficiently comprehensive analysis of what 
is happening in a person's spirituality.
My decision to develop a new spirituality assessment 
tool was based on the unavailability of a one that I thought
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was sufficiently comprehensive. My review of the literature 
of spirituality and spirituality assessment has convinced me 
that too many spiritually significant factors were being 
overlooked or omitted from the available instruments.
Hence, I set about developing both a new paradigm for 
spirituality and an instrument to evaluate it. That task, , 
in turn, became the focus of this thesis.
CHAPTER III
METHOD OF THE RESEARCH 
Overview
As was noted earlier, my investigation will ultimately 
involve three segments. The first segment involved the 
development of a theory of spirituality which asserted that 
there are six dimensions or factors which are essential to 
defining spirituality.^ This segment was first 
chronologically because it was necessary to develop the 
theory of spirituality before designing an instrument to 
assess spirituality—i.e. I did not believe that any of the 
currently available instruments for assessing individual 
spirituality were adequate to the task. The six factors are 
comprised of the following: journey, transcendence, 
community, religion, the "mystery of creation,"2 and 
transformation.3 They are discussed in detail later.
The second segment was a pilot study that included 
over fifty people. They were the first group to use my 
sixty-three item spirituality inventory. Three items were 
added to the initial inventory of sixty questions at the
^Lawrence L. LaPierre, "A Model for Describing Spirituality, 
Journal of Religion and Health 33 (1994): 153.
^Gerald May, 55.
^Lawrence L. LaPierre, "A Model for Describing Spirituality,
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suggestion of my thesis advisor.^ My hope is that this 
inventory will prove to be a reliable and valid way to 
assess the relevance of each of the six factors that I 
propose are essential in my definition of individual 
spirituality.
The third segment will be a determination of the 
validity and reliability of my spirituality assessment 
inventory. It will ultimately involve six hundred people 
who will be asked to complete the same five questionnaires 
as those who participated in this thesis study. The actual 
testing and evaluation of the larger group exceeds the 
boundaries of this thesis. However, the methodology for 
establishing the utility of my questionnaire will be similar 
to what I utilized in this thesis.
Hypothesis
I have indicated a need for a more effective way of 
assessing individual spirituality. The literature has 
indicated that there is little agreement on what is meant byt
the term "spirituality." Furthermore, while there are a 
number of instruments available to assess the spirituality 
of individuals, they differ both in their form and in what 
they are assessing. Hence, I set out to develop a way to 
assess spirituality that was based on a theory of what I 
believe spirituality includes.
This thesis reports on a quantitative study of the
50
^Carrie Doehring, Personal Communication, 1994.
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spirituality scores of five groups of people who agreed to 
complete three spirituality inventories, a social 
desirability scale, and a demographic questionnaire. This 
study is designed to test the following hypothesis: that 
the spirituality inventory that I designed will be able to 
detect significant differences in the composite scores (at 
the 0.05 level) within the following pairs of groups that 
participated in this study: clergy vsveterans. clergy vs. 
prisoners, church attendees vs. veterans, and professionals 
vs. prisoners. In addition, this study will specifically 
test the following null hypotheses:
1) That a group of ten prisoners will score
significantly lower (at the 0.05 level) than clergy on their 
composite score on my inventory as well as on at least three 
of the subscale scores on my inventory;
2) That a group of ten prisoners will score 
significantly lower (at the 0.05 level) than church 
attendees on their composite score on my inventory as well 
as on at least three of the subscale scores on my inventory;
3) That a group of ten veterans will score 
significantly lower than clergy (at the 0.05 level) on their 
composite score on my inventory as well as on at least three 
of the subscale scores on my inventory;
4) That a group of ten veterans will score 
significantly lower (at the 0.05 level) than the group of 
church attendees on their composite scores on my inventory
of spirituality as well as on three subscales of that 
inventory;
5) That a group of ten prisoners will score 
significantly lower (at the 0.05 level) than the group of VA 
professionals on their composite score on my inventory of 
spirituality as well as on three subscales of that 
inventory.
6) That my inventory of spirituality will be more 
sensitive to detecting differences in spirituality amongst 
groups and/or individuals than either Gallup's instrument or 
the "Spiritual Well-Being Index.
Sample
The sample included in this study was drawn from the 
following five populations during the late second quarter 
and early part of the third quarter of 1994: a) the 
participants in a Sunday morning worship service (June 1994) 
in The West Lebanon Congregational Church (UCC) in West 
Lebanon, N. H.; b) the professional staff of the Veterans 
Affairs Medical and Regional Office Center in White River 
Junction, Vt. (where the investigator works as the Director 
of Chaplains): c) clergy in the New Hampshire, Vermont, and 
New York area who are known to this author; d) veterans of 
the United States military; e) men who are currently inmates 
at a prison in the State of New York.
The following factors affected the selection of the 




a. The members of the West Lebanon Congregational Church 
who took part in this study all know that I am the Director 
of Chaplains at the White River Junction, Vt. VAM & ROC. 
Furthermore, I attend worship there and preached there once. 
It is likely that they were willing to take these 
questionnaires, in part, out of a feeling of interest in my 
work and supportiveness for me.
b. The clergy who participated in this study are mostly 
individuals whom I have known for at least a few years. I 
have good relationships with all of them.
c. The professionals at the White River Junction VAM & ROC 
are all personally known to me and have worked with me over 
the period of my five year employment at this hospital.
d. Most of the veterans were personally asked to take part 
in this study by a Reserve Navy officer who is an outpatient 
at the VA where I am employed. Some of them were known to 
him personally while others were not.
e. Each of the prisoners who completed the questionnaires 
knew or knew of the prison chaplain who asked them to 
complete the questionnaires.
f. Everyone read and signed the Informed Consent document 
as part of their preparation to complete the questionnaires.
Questionnaires
Each participant was asked and agreed to sign the 
author's informed consent form and to complete each of five
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inventories: 1) a demographic questionnaire (Appendix B);
2) my sixty three-item spirituality assessment inventory 
(non-randomized version—Appendix C; randomized 
version—Appendix D); 3) Paloutzian's and Ellison's 
"Spiritual Well Being Index" (SWBI); 4) Gallup's "Saints 
Among Us Self-Test" (SAUST); 5) Crowne's and Marlowe's 
"Social Desirability Scale."
The ability of my questionnaire to detect expected 
differences in spirituality will be compared with the 
ability of two well-known instruments. The first is the 
"Spiritual Wellr-Being Index" developed by Paloutzian and 
Ellison. The second is George Gallup's "Saints Among Us 
Self-Test."
Demographic Questionnaire 
The demographic questionnaire was designed by me.
This form asked the subject to indicate age, gender, race, 
religion, education, employment status, belief or lack of 
belief in God, frequency of attending worship, attendance at 
a 12 Step Group, attendance at other spirituality groups, 
military service, and whether one was exposed to combat 
during one's time in the military. I will use these data to 
look for correlations between these demographic variables 
and the scores on spirituality scales.
A Model for Describing Spirituality 
This author's reading and experience confirm that
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spirituality is multidimensional. However, six factors 
were found by this author in the literature with sufficient 
frequency that they appear to be fundamental aspects of 
spirituality. These are identified in this model as 
journey, transcendence, community, religion, "the mystery of 
creation," and transformation.
Each of these factors is derived from my review of the 
literature concerning spirituality.. That is, each factor 
represents a cluster of insights about spirituality as found 
in from one to several writers in this field. These six 
factors together summarize the most significant elements of 
spirituality as I encountered them in the literature.
My spirituality assessment inventory (non-randomized 
vs. randomized forms of this questionnaire are in Appendix C 
vs. Appendix D) includes ten questions for each of the six 
factors plus three others suggested by C. Doehring, Ph.D. As 
the reader will note from examining. Appendix C, each set of 
ten questions is listed directly under the factor that I 
believe they represent and/or sample. Each question is 
numbered according to the position that it has in the 
non-randomized form of my spirituality inventory.
Each question will be answered using a Likert scale 
ranging from one (1) to five (5). Approximately half of the 
questions will be written so that high scores will indicate 
high spirituality while the other half will be'written so 




The search for purpose* direction, or meaning for our
lives often consumes a great deal of energy. Elkins et al.
acknowledge the importance of this dimension in their paper
on humanistic-phenomenological spirituality:
The spiritual person has known the quest for meaning and 
purpose and has emerged from this quest with confidence 
that life is deeply meaningful and that one's own 
existence has purpose. The actual ground and content of 
this meaning vary from person to person, but the common 
factor is that each person has filled the 'existential 
vacuum' with an authentic sense that life has meaning 
and purpose.5
Once an individual decides to engage in a quest for meaning 
and purpose s/he is on a journey—a spiritual journey. That 
journey may lead to the discovery of an initial sense of 
fulfillment as one finds a meaning and purpose for one's 
life. It may also be just the first phase of an ongoing 
process that leads one to ever deeper understandings of the 
meaning and purpose in one's life. Conceivably, it may lead 
to exploring other aspects of the spiritual life as well.
Even suffering and delays do not necessarily prevent 
one from experiencing life as a spiritual journey. As 
Gordon Allport notes in the preface to Victor Frankl's book 
Man's search for meaning: An Introduction to Logotherapv.
"Frankl is fond of quoting Nietzche, 'He who has a why to
^Elkins et al, "Toward a Humanistic-Phenomenological 
Spirituality; Definition, Description, and Measurement," 
Journal of Humanistic Psychology. 28 (1988): 11.
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live can bear with almost any how.’"6 However, without the 
sense of "why." that is, without meaning, purpose or 
direction, life is less of a journey and more of an aimless 
wandering.
Even with a clear purpose, however, the spiritual 
journey is not always direct. The tortured paths we 
sometimes follow along our spiritual journeys were alluded 
to three centuries ago by John Bunyan in Pi IgrimL^.s 
Progress.7 His allegory described the odyssey of a person 
named "Christian" who set out to leave the "Earthly City" 
and travel to the "Eternal City." In other words, it 
described the journey towards a lasting relationship with 
God as well as.the obstacles and sources of assistance along 
the way.
St. Augustine argued that this decision to seek a 
relationship with God is fueled by the experience of 
restlessness in a person's spirit. Wood. Britt, and 
Jackson discussed this:
The restless heart—a sense of an inner restlessness 
that prevents inner peace—is a universal, timeless, 
phenomenon. Life is a rhythm of discovering needs and 
pursuing satisfaction of those.needs. . . . The questing 
heart looks for a resting place. But each satisfaction 
in life leads to’another, perhaps previously undefined, 
longing. . . . Augustine of Hippo expressed.our heart's 
desire in the opening words of his autobiography when he 
wrote. "Thou has made us for thyself and restless is our 
heart until it comes to rest in thee."8
^Gordon Allport, "Preface." In Victor Frankl. Man's Search 
for Meaning: An Introduction to Logotherapy (New York: 
Pocket Books, r959). xi.
7John Bunyan.
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Thus, spirituality, according to Augustine and Bunyan, 
involves a lifelong journey that culminates when the 
traveler encounters God. Perhaps it continues even further 
in the next life.
However, some people who are on a spiritual journey 
are not looking for God. In fact, some seekers are 
searching for the ideal of truth rather than the person of 
God. Goldberg, a psychiatrist, underscores this alternative 
search. He wrote, . . spirituality is a search for 
universal truth. . . . our conception of spirituality must 
be broad enough to include the strivings of all seekers of 
universal truth, and not only those we encounter on Saturday 
or Sunday morning,
Encounter with Transcendence
A second dimension of spirituality deals with the 
belief that there is a transcendent dimension to life. Many 
human beings recognize the existence of a level of reality 
that exceeds the limits of ordinary human experience. As 
Elkins et al noted:
But whatever the content, typology, metaphors, or models 
used to describe the transcendent dimension, the 
spiritual person believes in the 'more'—that what is 
'seen' is not all there is ... . The spiritual person 
is one who has experienced the transcendent dimension,
^Augustine: Confessions and Enchridion. A. C. Outler,
trans. and ed. (Philadelphia: The Westminster Press, 
1955), 31. In C. Wood, C. Britt, and J. Jackson, Spiritual 
Life—Book One: Spiritual Hunger. Transformation.
Discipline. (Nashville: Graded Press, 1986), 6-7.
9R. S. Goldberg, 9.
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often through what Maslow referred to as 'peak 
experiences,' and he or she draws personal power through 
contact with this dimens ion.io
Granstrom also believed that the experience of the 
transcendent is a vital element in spirituality. She noted 
that "Spirituality involves a personal quest to find meaning 
and purpose in life' and a relationship to the Mystery/God 
and the rest of the universe.It's not clear whether or 
how that author connected the quest for meaning/purpose to 
the search for a relationship with the Mystery/God.
By citing these writers this author is not arguing 
that God is experienced as transcendent as opposed to 
immanent. Rather, the claim is that however we experience 
God, God is clearly greater than our human capacity to 
comprehend or to control. Whether it is the account of 
Abram being instructed to leave his homeland (Gen. 12: Iff), 
the narrative of Moses being drawn to the burning bush 
(Exodus 3:lff), the call of Isaiah (Isaiah 6:lff), the story 
of Jonah being sent to Nineveh (Jonah l:ff), or the report 
of God sending Jesus into the world (Luke l:26ff), the 
Biblical lesson is that God reaches out to us. We are not 
able to reach across the gulf between us and God.
Community
While the search for God can be a very private affair, 
i OElkins et~ai",~l0
iiSandra L. Granstrom, "Spiritual Nursing Care for Oncology 
Clients," Topics in Clinical Nursing. 7, (1985): 41.
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members of religions such as Christianity. Judaism, and 
Islam often find that being in community with like-minded 
believers is important to their spirituality. Groeschel 
noted the importance of community when he wrote, "It was 
Harry Stack Sullivan’s insight that we learn to be and 
remain functioning individuals only in relation to others; 
this is an important concept in the spiritual life."i2
Hay also identified the struggle to overcome limits as 
a process for experiencing spirituality as community. 
Succeeding in such an endeavor enables one to "love and be 
loved within one's communities, to give meaning to 
existence, and to cope with the exigencies of life."i3 
Perhaps the formation of a sufficient number of such loving 
communities will eventually stimulate the rest of the human 
race to overcome the factors that inhibit more global 
experiences of spiritual community.
Soeken and Carson, members of the nursing profession, 
define spirituality in a paper that deals with the needs of 
people who are chronically ill. "Thus spirituality can be 
considered a conscious or unconscious belief that relates 
the individual to the world and gives meaning and definition 
to existence1Their definition recognizes the importance 
of the stage this author describes as "Journey." However,
i^Benedict J. Groeschel, 53.
i3Milton W. Hay, 25.
i^K. L. Soeken and V. J. Carson, 604.
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it also seems to affirm the experience of connectedness with- 
the world and thus of being in community.
Religion
One does not have to be a religious person to
recognize that religion has an enormous impact on the lives
of literally billions of people. It is not an exaggeration
to note that, for many people, religion helps to make life
bearable and even worth living. As noted earlier, S. M.
Jourard acknowledged this reality;
Man [sic], ... is incurably religious. What varies 
among men [sic] is what they are religious about. 
Whatever a person takes to be the highest value in life 
can be regarded as his [sic] God, the focus and purpose 
of his [sic] time and life.i^
The relationships amongst "spirituality" and 
"religion" are sometimes ambiguous, and it is worth 
clarifying what is meant by religion. Religion is often 
experienced as a collection of rituals, rules, lifestyle 
patterns, and other behaviors to which one must adhere to be 
accepted in many religious groups. There is often an 
attendant array of theologies, beliefs, and polity to 
defend, explain, connect or implement the rituals, rules, 
and other recommended or required behaviors. In .popular 
use, however, religion is often understood as what a person 
does in response to his/her beliefs about a Divine 
being(s).i6 However, a person's individual spirituality may 
15$. M. Jourard, 305-307. In R. I. Stoll. 
i^Scott Hinrichs, Personal Communication.
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or may not incorpora-te the rules, rituals and behaviors o.f a 
particular religious group. Soeken and Carson assert that 
there is a difference between spirituality and religion.
They wrote, "The spiritual dimension of a person is broader 
than institutionalized religion, although for some persons 
spirituality is expressed and developed through formal 
religious activities such as prayer and worship services.
Goldberg also distinguished religion from 
spirituality. He asserted that religion depends, on the 
existence of a supreme being.His definition of 
spirituality, on the other hand, did not require such a 
supreme being. Instead, he claimed, first, that human 
beings are searching for an Ultimate Truth. Secondly, he 
argued that this Ultimate Truth is the awareness that our 
experience of being separate from the rest of reality is an 
illusion.One may differ with his understanding of 
Ultimate Truth, of course, but it seems broad enough to 
include the restlessness and searching of which Augustine of 
Hippo spoke nearly fifteen centuries ago.
The Mystery of Creation
Gerald May saw a connection between spirituality and 
the environment. He wrote about it in his book Will and 
Spirit where he noted, "Spirituality consists of an 




experienced and interpreted relationship among human beings 
and the mystery of creation."20 This "mystery of creation" 
could include both the natural world and its creator. As 
such, it may be a spiritual reality with which many of the 
patients at the Veterans Affairs,hospital where this author 
is a chaplain would identify. The overwhelming majority of 
them (>98% male) claim that they "find God out in the 
woods," This statement is usually accompanied by the remark 
that "I don't need to go to church to find God."
Is the natural world, then, another place where one 
can actually "find" or experience God? Might the most basic 
facet of spirituality, at least for some people, be found in 
one's relationship with God as encountered in the objects, 
creatures, views, and forces in the natural world—i.e. 
within "the mystery of creation?" The experience of many 
people, including this author, points to the natural world 
as a place where God is encountered.
Locale may even be a specific aspect of the natural 
world that is significant in identifying or fostering 
spiritual experience. Even the ancient Biblical writers 
took note of locations as a specific element in experiencing 
God's presence (i.e. the desert for the wandering 
Israelites, the mountain to which Elijah fled, the ground 
near the burning bush, the mountain top for Peter, James, 
and John, etc.). It was in specific places or environments
20Gerald May, 22, In Nelson S. T. Thayer, 55.
64
that God was somehow present to God's people.
This author, for example, has known the ocean as a 
place where God was present at specific times. Other 
persons may respond to different aspects of the environment 
(i.e. sunsets, mountains, the colors of Autumn in the 
Northeastern United States, waterfalls, the Grand Canyon, 
etc.) as occasions when "the mystery of creation" points to 
the presence of God.
Transformation
Perhaps nowhere outside of organized religion is it 
more obvious how important personal transformation is to 
spirituality than in the Twelve Step programs that began 
with Alcoholics Anonymous. Each step is intended to lead to 
greater personal change. The process of change begins with 
an admission of helplessness over alcohol or some other 
substance or force. By the time one is actively involved 
with step 12 a person is sharing with others how the program 
can help to change one's behavior and assumptions.
In an article entitled "Spirituality in the Recovery 
Process" Prezioso defines spirituality as a dynamic process 
that leads to change as one becomes increasingly involved 
with others. He saw it as one that is both restricted to 
humanity (i.e. not present in other forms of earthly life) 
and yet involves us in relationships within humanity. 
Prezioso understood spirituality to be a process rather than 
an achievement and a potential for change instead of a final
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state.21
One may examine specific elements of Prezioso's 
definition, each of the steps in the 12 Step program, or 
various facets of other definitions of spirituality with the 
same result. One almost always must face.- at least the 
implicit need for transformation as an integral element of 
spiritual growth. In other words, spirituality is generally 
understood to involve the ongoing process of becoming.
Nature of Evil
The reality, however, is that everyone faces times 
when we are not involved in the "process of becoming" in a 
positive sense. Instead, we are enmeshed in something that 
may undo some or much of what we have become. That is, our 
words, thoughts, and actions may be spiritually destructive 
rather than constructive. It is then that we are involved 
with evi1.
Of course, that raises the question of what we mean 
when we use the word "evil." Theories abound in the attempt 
to answer that question. Kelsey reminds us of the 
widespread belief in a bipolar spiritual reality where one 
pole is a good God and the other is an evil spirit known as 
Lucifer or Satan.22 There are also experiences of 
destructiveness in Nature, both of disease and violent
2IF. A. Prezioso, 233.
22Morton T. Kelsey. Discernment: A Study in Ecstasy and Evil 
(New York, Paulist Press, 1978), 97ff.
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upheavals like earthquakes and volcanic'explosions, that can 
be thought of as evil because so much good is undone and so 
many people suffer. There are collective experiences of 
evil such as the Holocaust and wars. There is also the 
experience of individual evil which results from personal 
selfishness.
However, another way to describe the existence of evil 
is to suggest that it is anything that contributes to a lack 
of progress, or even to regression, along one or more of the 
six dimensions of spirituality. This can happen whenever a 
person, force, or group directly interferes with an 
individual's or a group's progress along any of the six 
dimensions. It can also result from the reluctance to grow 
along any one or more of these dimensions. Discovering how 
to cope with evil begins with identifying as clearly as 
possible how the evil developed and where the resistance 
originates—i.e. whether the forces are within or beyond 
oneself. Identifying the potential for or the actual 
existence of evil at some level, however, would only require 
noting the fact that one has regressed or that one is 
resistant to growing along one or more of the six dimensions 
of spirituality.
Summary
The six part model of spirituality is proposed as a 
model for describing the spirituality of individual people. 
Further reflection may demonstrate the need for refinement
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of this model. For the moment, however, this model offers a 
starting point for-developing qualitative, and perhaps 
semi-quantitative, ways to describe spirituality and changes 
in spirituality. It offers an investigator the opportunity 
to utilize only as many dimensions as are applicable to the 
:experience of a person or perhaps of a group. It does not 
appear, a priori. to be necessarily limited to those who 
claim a Judaeo-Christian heritage.
The Spiritual Well Being Scale 
The "Spiritual Well Being Scale" has been used for a 
number of years as a tool for measuring, on separate 
subscales, the spiritual well-being and the existential 
well-being of the subject. Two recent articles have cast 
some doubt on the separateness of these two scales—i.e. 
they both measure the same unitary construct.23 However, 
the number of years which this test has survived make it one 
of the better known standards for use in assessing the 
validity of my instrument. Clearly, it would be a sign of 
weakness in my questionnaire if the "Spiritual Well Being 
Index" could better detect differences among the five groups 
of people than my instrument could.
23Mark F. Ledbetter, Leslie A. Smith, et al., "An Evaluation 
of the Construct Validity of The Spiritual Well-Being Scale: 
A Confirmatory Factor Analytic Approach," Journal of 
Psychology and Theology. 19 (1991): 94-102; Mark F. 
Ledbetter, Leslie A. Smith, et al., "An Evaluation of the 
Research and Clinical usefulness of the Spiritual Well-Being 
Scale," Journal of Psychology and Theology. 19 (1991): 
49-55.
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Gallup's The Saints Among Us Self-Test
The fourth instrument, Gallup’s "The Saints Among Us 
Self-Test," is a very recent addition to the group of 
spirituality assessment tools. I decided to include it in 
this study because Gallup is well known, and I suspect that 
he gets more public awareness of his data than most other 
investigators. I secured permission from his office to 
utilize the test that he describes in his book The Saints 
Among Us.24
This instrument, however, has some possible drawbacks. 
It is only twelve ^questions long and has no subscales.
Hence. I do not expect it to be a sensitive indicator of 
differences in spirituality. Further, it is clearly slanted 
towards people whose experience is mostly or even 
overwhelmingly from a Judaeo-Christian background. Thus^ it 
may not be able to detect difference in spirituality amongst 
those who do not attend or were not at least oriented into a 
Church/Synagogue style of spirituality.
Social Desirability Scale
According to Douglas Crowne and David Marlowe, "it has 
long been recognized that personality test scores are 
influenced by non-test-relevant response determinants25 
One of those determinants that has been of concern has been 
24George Gallup, Jr. and Timothy Jones.
25Douglas P. Crowne and David Marlowe, "A New Scale of Social 
Desirability Independent of Psychopathology," Journal of 
Consulting Psychology 24 (1960): 349.
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the test responder's potential to answer in ways that make 
the person look "good" or "bad." In other words, subjects 
have been tested and found able to take the same instrument 
twice and produce different impressions of their 
personalities.
Thus, the data obtained from a set of tests may be 
biased by the respondent's desire to deceive those who 
receive the test scores. This might be to create a positive 
impression so as to obtain a job. It could just as well be 
to obtain psychotherapy at court expense by convincing 
someone that s/he is more maladjusted than is actually true.
There has been some evidence to suggest that the 
degree to which one chooses socially desirable answers "is 
related to the individual’s more general need for 
self-protection, avoidance of criticism, social conformity, 
and social approval."26 Likewise, people who choose 
"unfavorable items in a self-description may be motivated by 
a need for attention, sympathy, or help in meeting his 
personal problems."27
Edwards (1957) and later Crowne and Marlowe developed
scales to assess the impact of such choices on the subjects'
responses. Their intent was to sort out the effects of the
item content as opposed to the subjects needs to make
themselves socially desirable or undesirable. Use of such a
26Anne Anastasi, Psychological Testing—Third Edition 
(Toronto: The Macmillan Company, 1968), 457.
27Ibid.
scale would enable those who administer personality 
inventories to more accurately determine individual 
personality characteristics.
Spirituality assessments tend to rely on self-report 
hike personality inventories do. Hence, this writer assumes 
that an instrument to assess spiritual health/well-being can 
be compromised by a subject’s need to appear socially 
desirable or socially undesirable. Therefore, I will 
utilize Crowne’s and Marlowe’s scale for social desirability 
to search for such an impact.
Every subject who takes part in this study will be 
asked to take Crowne's and Marlowe's scale as part of the 
package of questionnaires they are asked to complete. The 
scores of the social desirability scales will be correlated 
with each of the overall scores of the three spirituality 
inventories administered as part of this investigation.
They will also be correlated individually with each of the 
subscales of my spirituality inventory as well as the two 
subscales of Paloutzian's and Ellison's Spiritual Well Being 
Index.
Ideally, the coefficients of correlation in each of 
these comparisons would approach zero. If there is a 
significant correlation, however, I will calculate the 
residual scores for each overall score and for each 





The initial phase of the evaluation process was a
*
preliminary assessment of the face validity of the theory 
which is the foundation for my spirituality assessment 
inventory. This involved presenting the chapter which 
describes the six factors that I believe are the essential 
components of spirituality to various clergypersons. This 
was done in three steps. First, I gave a copy of the 
chapter to a friend who is both a local pastor in Vermont 
and an astute theologian. He gave me both written and 
verbal feedback about the chapter. The second step was to 
present the paper to a group in Hanover, N.H. who have met 
for several years as a "Lutheran/Roman Catholic Dialogue" 
group. The membership included nine clergymen. One was a 
former dean of a Roman Catholic seminary in Long Island,
N.Y., one is a semi-retired professor of Classics at 
Dartmouth College, one is the Roman Catholic Chaplain at 
Dartmouth College, and the other six are active as church 
pastors. The third step was to present this chapter to a 
group of five pastors of local churches in Vermont with whom 
I meet on a monthly basis. They include pastors of United 
Methodist, Congregational, Episcopal, Roman Catholic, and 
Mennonite congregations. The responses were challenging but 
affirmative. They appreciated what I was doing and 
encouraged me to continue with the process.
There were some specific questions raised about
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whether there was a need for six categories—i.e. could two 
or more could be combined? This could be an early 
indication about the construct validity of the scale—i.e. 
how many categories are needed in the initial assessment 
Involving fifty people. However, that question can only be 
answered by comparing the scores obtained from my 
spirituality inventory, both total and subscale scores, with 




The study of individual differences and the methods of 
mental testing have "been very closely linked ever since 
Binet produced the first intelligence test in 1905."2®
Those who wish to study individual differences in a 
particular characteristic of humans must develop a way to 
measure that characteristic. This is no less true for the 
spiritual dimension of a person than for the biological, 
social or psychological dimensions of people.
Define What Is to be Measured 
Using the process that is applied in studying 
individual psychological differences, the development of a 
test for assessing spirituality would involve several steps.
2®Leona E. Tyler, Individual Differences—Abilities and 

















The first step is to define, as clearly as possible, what 
one wishes to measure. This may require identifying several 
factors that together constitute the overall phenomenon. It 
also involves "logical efforts to differentiate this 
particular trait from others similar to it."29 Those 
efforts will often require research to determine what prior 
investigators have done to measure the trait of interest.
Designing the Test
According to Leona E. Tyler, the next step "is to 
design a test, thinking of tasks or questions to which 
individuals will respond in different ways."30 This 
involves a series of decisions about the length of the test 
and the format or the form of response required for the 
questions.
Supply versus selection, recall versus recognition. and 
constructed response versus identification are ways of 
differentiating between items on which examinees are 
required to write or construct an answer and those on 
which they are asked to indicate which of several 
alternatives is correct. Another popular method of 
classifying items is essay versus objective .' . . ."^i
Once the format has been chosen for the questions the 
items for the test must be written. At that point it can be 
helpful to have the questions reviewed by someone who is . 
knowledgeable in the field. This will assist in determining
29Ibid., 21.
30lbid.
3iLewis R. Aiken. Psychological Testing and
Assessment—Eighth Edition (Boston: Allyn and Bacon, 1994): 
29.
whether the questions are understandable and have face 
validity (i.e. appear to be testing the area that they are 
supposed to test) to the expert.
Eventually, however, the test should be given to a 
preliminary sample of people who are similar to those one 
intends to eventually measure. This will indicate whether 
the questions are understandable to those who are not 
experts in the field and whether they seem to have face 
validity to this group as well. For this purpose, one may 
ask colleagues, friends, students, family or other groups to 
take the test.
Reliabi1itv
The next step in the sequence, according to Tyler, "is 
to analyze the reliability of the scores and take steps to 
improve this reliability if necessary.This, too, 
involves administering the test to a significant number of 
people who are similar to the population with whom one will 
utilize the test. There are various kinds of reliability 
which can be measured, and not all of them are necessary for 
each test. Test-retest reliability would involve repeating 
the test with the same group of people some time after it 
was first administered. Another kind of reliability would 
involve giving two versions of the same test on the same day 
and scoring them separately (alternate forms reliability). 
Or, a test might be broken into two equivalent sections,
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32Tyler, 22.
perhaps by grouping the odd questions into one section and 
the even questions into another (split-half reliability). A 
correlation between the two scores must be calculated. The
higher this correlation, the more reliable the test is said 
to be.33
The value of a coefficient of correlation will range 
from -1.00 through zero to +1.00. A correlation of zero 
indicates that there is no relationship between the score in 
one group and the score in another. As the coefficient of 
correlation approaches +1.00 it indicates that a high value 
in one test is associated with a similarly high value on the 
other test. Conversely, as the coefficient of correlation 
approaches -1.00 it indicates that a high value on one test 
is associated with a low value on the other test.
There is, however, at least one serious disadvantage 
of describing a test's reliability by citing the coefficient 
of correlation between two versions of it.
A correlation turns out to be higher if there is a great
spread, in the scores of the group on which it IS based than it does if the members of the 
group score closer together. Thus, the user, in 
evaluating the reliability of a test for a certain 
purpose, should insure that the reliability coefficient 
is based on a group with about the same amount of 
diversity as the one he is working with.34
There are a number of ways to estimate internal 
consistency reliability of a test. They include formulas
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33Ibid.
34IeonaE. Tyler, ^^ts and Measurements (Englewood Cliffs, N. 







developed in 1937 by Kuder and Richardson and in 1951 by 
Cronbach. Coefficient alpha, developed by Cronbach, has 
been elaborated by others. It assesses whether the items on 
a test or subscale are inter-correlated-““i. e. whether they 
measure the same construct. In their text on psychological 
testing and assessment, Cohen, Swerdlik, and Smith note the 
importance of Cronbach’s Alpha. They state, "Today, perhaps 
because of the ready availability of computers . . ., 
coefficient alpha is the preferred statistic for obtaining 
an estimate of internal consistency reliability . . . ,"35 
It can be calculated by the Statistical Package for the 
Social Sciences (SPSS-X).
Validitv
The fourth step in developing an instrument to assess
individual differences is determining the validity of the
test. Validity refers to "the extent to which a test
measures what it purports to measure."36 However, there are
many ways to assess validity.
One type of validity, known as face validity, is
described by one writer as a "pseudo-validity."37 That
writer noted that face validity "refers not to a test being
35Ronald Jay Cohen, Mark E. Swerdlik, and Douglas K. Smith. 
Psychological Testing and Assessment; Second Edition
(Mountain View, California: Mayfield Publishing Company, 
1992), 145.
36Leona E. Tyler, Tests and Measurements. 29.
37H. J. Butcher, Human Intelligence—Its Nature and Assessment 




valid for any particular purpose but to its seeming so, 
particularly to the person taking it."38 xhe value of face 
validity lies in motivating the persons taking the test to 
believe that the instrument they are completing is actually 
measuring what it purports to measure. ■ ' '
A widely-accepted way of conceptualizing validity in 
the field of psychology today involves a taxonomy of three 
categories: content validity, criterion-related validity,
and construct validity. Other categories of validity, such 
as predictive validity and concurrent validity also exist. 
However, both of these terms are often grouped under the 
more general category of criterion-related validity.39
The simplest approach to determining validity can be 
to find an actual indicator (criterion) of the phenomenon 
which the test is designed to assess. When the correlation 
between the test and the criterion is moderate to high, the 
test is described as measuring what it was created to 
measure.In other words, it is valid. Criterion-related 
validity involves making a decision about "how adequately a 
test score can be used to infer an individual’s most 
probable standing on some measure of interest—the measure 
of interest being the criterion.i 
3Slbid.
39Ronald Jay Cohen, Mark E. Swerdlik, and Douglas K. Smith, 
159.
^OLeona E. Tyler, Individual Differences. 24.
^^Cohen, Swerdlik, and Smith, 164.
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When the test scores are obtained more or less at the 
same time as the criterion measures, their relationship can 
be used as evidence of concurrent validity. Thus, a test" 
which has been used to diagnose psychiatric patients, once 
validated against criterion involving already diagnosed 
psychiatric patients, could be used to diagnose patients' 
conditions. The Beck Depression Inventory is a widely-used 
inventory used after such concurrent validity was 
demonstrated.^2 
However,
Not all criterion measures are equally satisfactory. 
They, too, may differ in reliability. In the extreme 
case, if the criterion measure has no reliability there 
is no point in attempting to predict it.
Paradoxically, criterion measures also differ in 
validity or relevance to the ultimate goal of the 
test.* 3
A second major form of validity in the three category 
taxonomy of validity is construct validity. Aiken notes 
that, "The construct validity of a psychological assessment 
instrument refers to the extent to which the instrument is a 
measure of a particular construct, or psychological concept, 
such as anxiety, achievement motivation, ... or 
neuroticism.This is the most general kind of validity. 
Several sources of evidence may be utilized in its
42Ibid., 165-6.
43Dorothy Adkins Wood, Test Construction—Development and
Interpretation of Achievement Tests (Columbus, Ohio; Charles
E. Merrill Books, Inc., 1960), 17.
^^Aiken, 99.
' 79
determination. These could include the opinions of experts 
that the test content relates to the construct of choice as 
well as studies of how well test scores correlate with other 
variables and tests with which they are expected to 
correlate.
The third component of the three factor taxonomy of 
validity is content validity. This type of validity refers 
to "whether the content of the test elicits a range of 
responses representing the entire domain or universe of 
(what) the test is supposed to measure. That universe of 
behaviors must be specified carefully5 Otherwise, the 
examinees responses will not be representative of how they 
would respond to the universe sampled by the test. It is of 
greatest concern with achievement tests where there is often 
no external criterion. However, it is also of concern with 
instruments that assess interest, aptitude, and personality.
By extension, content validity would probably be of 
significant concern with instruments that assess 
spirituality. Spirituality certainly covers an incredible 
range of concepts, goals/expectations, experiences and 
interpretations thereof. Hence, it seems that it would be 
especially important to specify what elements in the domain 





The final stage in developing the test involves 
administering it to a representative sample of the 
population for which it is designed. Then, one uses the 
scores collected from this sample to develop norm tables to 
which succeeding individual scores can be referred. The 
group used to develop these norm tables typically is much 
larger than the sample used for analyses of reliability and 
validity,It often includes specified proportions of
groups with specific demographic features---i.e. age,
educational level, geographic location, race, etc. Norms 
are useful in comparing how an individual's score relates to 
those of people in the same school, geographic region, age, 
grade, etc.
Limitations
1. The paradigm of spirituality upon which the 
questionnaire is based is essentially drawn from traditional 
Western spirituality. Thus, it excludes much of what is 
considered important in Eastern and in Native American 
spiritualities.
2. Obtaining a truly random sample of the population of 
even The United States of America is not possible for this 
investigator. Hence, the final results will need to be 
interpreted in light of the segments of the population that 
were involved in this study.
46Leona E. Tyler, Individual Differences. 25.
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3. There may be a tendency on the part of subjects who 
complete the questionnaire to show themselves in the most 
favorable light. A report to that effect was published 
during 1993 about that kind of bias in responses to Gallup 
questions about belief in God, This will be assessed by 
using a Social Desirability Scale.
4. The survey of the literature must impose at least some 
limitations. Although the literature survey was done on 
modern databases, as well as by drawing on my personal 
library of books and articles, it is inevitable that I have 
missed much of what has been published over the centuries 
even in Western Spirituality. The consequences to the 
adequacy of my spirituality inventory are, by definition, 
impossible to establish.
5. Some people may have difficulty understanding some of 
the concepts included in the questions, and they may not be 
able to answer them. While it may be possible to design 
questionnaires at different reading levels, in practice this 
seems next to impossible to achieve within the scope of this 
thesis.
6. A few people may be annoyed because some important 
aspect of their personal spirituality was not included 
amongst the questions.
7. People whose reading comprehension level is low may 
choose not to take part in the survey process and thus not 
be included in the sample.
CHAPTER IV
.ANALYSIS OF TEST RESULTS 
Summary of Method
Each participant in this study was given the same set 
of five questionnaires: the Spirituality Inventory designed 
by this investigator, the Spiritual Well Being Scale 
(Paloutzian & Ellison), the Saints Among Us Self Test 
(Gallup), the Social Desirabi1ity'Scale (Marlowe-Crowne), 
and this writer's demographic scale. The scores were 
entered into a. data file on the Dartmouth College Computer 
System directly from the instruments by Alan West, Ph.D.
(i.e. a psychologist experienced in analyzing large sets of 
data). The Statistical Package for the Social Sciences 
(SPSS-X) and the Statistical Analysis System (SAS) were used 
to analyze the data, and the results are recorded in the 
tables which constitute most of this chapter. These include 
the results of Analysis of Variance (ANOVA), t-tests, 
Chi-Square tests, and calculation of Cronbach's Alpha (a 
measure of reliability). In addition, Pearson's coefficient 
of correlation was calculated to determine how well each of 
the scales and subscales administered in this study 
correlated with the inventory (overall score and subscale 





Analysis of Variance is a powerful tool for asking 
whether more than two means of samples differ. It can be 
utilized to determine whether several means differ. "The 
analysis of variance also allows us to deal with two or more 
independent variables simultaneously, asking not only about 
the individual effects of each variable separately but also 
about the interacting effects of two or more variables.
The variance between groups of scores and the variance 
within groups of scores are calculated. The ratio of 
between-groups variance to within-groups variance is known 
as the F-ratio. Under the null hypothesis this should be 
zero. The higher this ratio the more confident one can be 
in rejecting the null hypothesis. The exact value that the 
F-ratio needs to be to reject the null hypothesis depends on 
the degrees of freedom in the experiment (i.e. a measure of 
how free the variables are to vary). The value of the 
F-ratio needed to reject the null hypothesis varies 
inversely with the number of degrees of freedom.2
T-Tests
The t-test may be the most popular test to assess the
^David C. Howell, Statistical Methods For Psychology—Third 
Edition. (Boston: PWS-Kent Publishing Company, 1992), 286.
2David G. Elmes, Barry H. Kantowitz, and Henry L. Foediger, 
Research Methods in Psychology—Third Edition. (New York: 
West Publishing Company, 1989), 340-341.
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difference between two means in psychological research.3 
Like the analysis of variance, it is a parametric 
statistical test. Such tests are based on specific 
assumptions about the population parameters of the samples 
which are subjected to such tests.
The t-test is utilized to determine whether the means 
of two (as opposed to several) sets of data differ 
significantly. That is, are the samples drawn from two 
different populations? It is used when the standard 
deviation is not known, and it is particularly necessary to 
use it when the sample size is small (i.e. N < 25-30).^
Chi-Square Statistic
The chi-square statistic is used in place of "t" and 
"F" statistics when one is not concerned with the magnitude 
of a given characteristic or factor. When the data are 
frequencies and these frequencies are to be compared to what 
would be predicted based on some hypothesis (i.e. for a 
population distribution), a chi-square distribution can be 
used to analyze the data. Specifically, one asks the 
question whether the differences between the.actual 
frequencies and those that one would predict if the null 
hypothesis is true can be explained by random sampling
3Ibid., 333; .
^Joan Welkowitz, Robert B. Ewen, and Jacob Cohen. 
Xnjroductory Statistics For the Behavioral Sciences—Third 
Edition, (New York; Harcourt Brace Jovanovich, Publishers, 
1982), 134.
fluctuations. If they cannot be so explained, would one 
assign the differences to nonchance factors—i.e. the null 
hypothesis is not true.5
Cronbach's Aloha
Cronbach's alpha is a measure of reliability that was 
originally developed by Lee J. Cronbach in 1951. It has 
been refined by others since then. In their textbook 
entitled Psychological Testing and Assessment. Cohen, 
Swerdiik, and Smith assert the importance of this statistic: 
"Today, perhaps because of the ready availability of 
computers . . . , coefficient alpha is the preferred 
statistic for obtaining an estimate of internal consistency 
reliability . . . jt is calculated by the reliability
program of the SPSS-X used to analyze the data obtained in 
this study.
Pearson's Coefficient of Correlation 
Pearson's coefficient of correlation (r) is one of many 
correlation coefficients. The value of this statistic can 
vary from + 1.00 to - 1.00. When one variable changes in 
the same direction as a second variable, then the Pearson’s 
correlation coefficient reaches a maximum of + 1.00. When a 
given variable changes in the direction opposite to that of 
a second variable, then Pearson's correlation coefficient
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sibid., 275-276.
^Ronald Jay Cohen, Mark E. Swerdiik, and Douglas K. Smith, 
145.
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reaches a minimum value of - 1,00. However, values of 
Pearson's coefficient of correlation do not prove causality. 
"The existence of even a sizable correlation implies nothing 
about the existence of a causal relation between the two 
variables under consideration .... since a number of 
factors are likely to have varied simultaneously with those 
of interest."7 Likewise, a low correlation (i.e. one 
approaching zero) does not prove a lack of causality. There 
may be a causal relationship between two given variables 
that is being masked by other factors.» The most that one 
can argue is that the value of "r" is an indicator of a 
linear correlation or a lack thereof.
^Elmes, Kantowitz, and Roediger, 186-7, 
sibid., 188.
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and Subscale Desi gnations
GROUPS: l=Veterans (i e. those asked to participate 
2=clergy ^lecause they were veterans)
3=churchgoers
4=professional staff at WEJ VAM & EOC 
5=Prisoners at a New York State prison













spiritualityThe author’s inventory 




subscale of the author's 
spirituality inventory 
Community subscale of the 
author's spirituality 
inventory
Journey subscale of the 
author’s spirituality 
inventory
ion subscale of 
the author’s spirituality 
inventory
Environment ("Mystery of 
Creation") subscale of the 
author's spirituality 
inventory
Spiritual Well Being Scale 
(Paloutzian & Ellison) 
Religion subscale of the 
Spiritual Well Being Scale 
Existential subscale of the 
Spiritual Well Being Scale 
baints Among Us Self-Test 
(Gallup)
Marlowe & Crowne's Social 
Desirability Scale
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(SublSeal ft g-< Tukev's StTiHft
(signif. @ 0.
SpiriTotal .0001 3>1; 2>1; 5>1
SpReligion .004 2>4; 2>1
SpTranImman .02 2>1
SpCommunity .0005 3>i: 2>i
SpJourney .003 3>i: 2>i: 5>i












Table 2.- -Analysis of Variance: Demographic Variables
, ^ N 1-veterans (minus one subject) 11 
2=clergy
3=churchgoers 12 
4=professionals at WHJ VAM & ROC 12 
5=prisoners |q
, . . , , Total=58 (missing data reduce N to 58)
-E--<------- Tukev's Studentized Rangs
Age .03 3>5
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fSub)Scale P < Tukev's Studentized Range Test
(Signif. at < 0.05)







SWBtotal .0002 1>2; 1>3 (note: Nl=42)
SWBreligion .0003 1>3
SWBexistent .02 1>2' (note: Nl=42)
Saints .006 3>1: 3>2 (note: Nl=42; N2=6:
N3:=6)
SocialDesire .48






Table 4.—Analysis of Variance: Education
N
Education Levels: l=Graduate School 30
2=Collese 10
3=Other 19








SWBtotal 1.00 ----- (Nl=30: N2=9: N3=19)
SWBreligion .92
SWBexistent .63 ----- (Nl=30: N2=9: N3=i9)
Saints .23 ----- (Nl=28: N2=7; N3=19)
SocialDesire .02 2>I





Table 5.—Analysis of Variance—Grouped Subscales
These analyses of variance are on two groups of 
subscales—one that may relate to outwardly-focussed 
spirituality and one that may relate to inward aspects of 
spirituality,
1st Data Set: includes all data for SpTranImman,
SpTransform» and SpJourney subscales.
2nd Data Set: includes all data for SpReligion,
SpCommunity, and SpEnvironment subscales.
Subscale N Average: ist 2nd
l=Veterans 12 3.54 3.55
2-Clergy 13 4.16 4.18
3=Churchgoers 12 4.29 4.19
4=Professionals at WRJ V 12 3.77 3.86
S^Prisoners 10 3.96 4.12
fSublScale p< Tiikev’s Studentized Range Test
fsignif. at 0. 05 levell
1 .0002* 3>4; 3>1; 2>1
2 .0003* 2>1: 3>1: 5>i
* = Significant differences
I
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Table 6.—Analysis of Variance: Residual Scores




4=professionals at VA 12 
5=prisoners 10
fSublScale p< Tukey's Studentized Range Test
Spiritotal 0.0002* 2>1; 3>1
SpReligion 0.004* 2>4; 2>1
SpTranImman 0.02* 2>4; 2>1
SpCommunity 0.0005* 3>5: 3>l: 2>1
SpJourney 0.007* 2>l: 3>1






* » significant differences
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( Inner is a combination of three subscales that may be 
focused on the inward aspects of spirituality. "Outer” is a 
combination of three subscales that may be focussed on 




Table 8.—Chi Square Tests
Variable Chi~Square DF p<
Gender 20.62 4 0.0005*
Marital Status 27.06 16 0.05*
Race 53.03 20 0.0001*
Religion 28.90 16 0.05*
Education 53.36 16 0.00001*
Employment 35.03 16 0.005*
Believer 8.977 8 0.4
Attend Worship 10.78 4 0.03*
Frequency 31.06 16 0.02*
Attend 12 Step 8.793 4 0.07
Other Sp. Groups 20.51 8 0.01*
Military Veteran 19.77 4 0.001*





Nl=44 (male); N2=15 (female)












































































SocialDesire 1=0.449 0.095 <1.00
* = Significant difference
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Table 11.—T-Tests: Race
Ni=48 (Caucasian); N2=10 (all others)





































♦ » Significant difference
Table 12.—T-Tests: Religion
Nl=43 (Protestants); N2=16 (all others)





































♦ = Significant difference
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Table 13,—T—Tests: Education






































* = Significant difference
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Table 14.—T-Tests: Employment-1
Nl=46 (employed); N2=13 (unemployed)














































































Nl=54 (yes); N2=5 (no)





































* = Significant difference
Table 17.—T-Tests: Attend Worship
Nl=50 (yes); N2=9 (no)


































SocialDesire 1=0.454 0.238 <0.90
2=0.438
* = Significant difference
Table 18.—T-Tests: Frequency At Worship






































♦ = Significant difference
Table 19.—T-Tests: Attend 12 Step Meeting
Nl=4 (yes); N2=55 (no)





































* = Significant difference
Table 20.—T-Tests: Attend Other Spiritual Groups
Nl=23 (yes or occasionally); N2=36 (no)







































♦ = Significant difference
Table 21.—T-•Tests: Military Service-1
Nl=26 (yes) ; N2=33 (no)





































* = Significant difference
Table 22.—T-Tests: Military Service-2
Nl=12 (originally recruited as vets); N2=47 (all 
others—including veterans in other groups such as 
prisoners or clergy)





































8 = Significant difference
Table 23.--T-■Tests: Mi 1itary Service
Nl=19 (no combat)
N2= 7 (combat)








































SocialDesire 1=0.415 0.499 <0.70
2=0.459
♦ = Significant difference
Ill
Table 24. T-Tests: Military Service-4
Nlsl2 (Veterans in Group # 2)







































* = Significant difference
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Table 25.—Pearson's Coefficient of Correlation—A
('Sub'^Scales SpTotal SpRelig. SpTranIm. SpCommun.
Spiritotal 1.00 0.871* 0.885* 0.821*
SpReligion 0.871* 1.000 0.808* 0.620*.
SpTranImman 0.885* 0.807* 1.000 0.619*
SpCommunity 0.821* 0.620* 0.619* 1.000
SpJourney 0.760* 0.588* 0.575* 0.634*
SpTransform 0.798* 0.628* 0.654* 0.573*
SpEnviron 0.565* 0.271** 0.389** 0.458**
SWBtotal 0.776* 0.670* 0.751* 0.621*
SWBreligion 0.873* 0.824* 0.883* 0.661*
SWBexistent 0.273** 0.136 0.213 0.298**
Saints -0.809* -0.855* -0.784* -0.536*
SocialDesire 0.342** 0.244 0.245 0.368**
t**ttt***t





* = significant at p < .0001 
** “ significant at p < .04.
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Table 26.—Pearson's Coefficient of Correlation—B
(SublScale____ SpJourn. SnTransf. SpEnviron.
Spiritotal 0.760* 0.798* 0.565*
SpReligion 0.588* 0.628* 0.271**
SpTranlmman 0.575* 0.654* 0.389**
SpCommunity 0.634* 0.573* 0.458**
SpJourney 1.000 0.537* 0.331**
SpTransform 0.537* 1.000 0.451**
SpEnvironment 0.331** 0.451** 1.000
SWBtotal 0.574* 0.580* 0.319**
SWBreligion 0.604* 0.623* 0.417**
SWBexistent 0.295** 0.278** 0.084
Saints -0.481** -0.525* -0.240
SocialDesire -0.317** -0.301** -0.172
*ttt**t*tt
Column Headings (for this table)
SpJourn = SpJourney ;
I
SpTransf = SpTransform f
SpEnviron = SpEnvironment ’
* = P < .0001 






INTERPRETATION OF THE DATA 
Restatement of Fundamental OuestinTig 
The most important question to be answered with the 
data from this study is whether my spirituality inventory i 
able to detect significant differences amongst various 
groups of people. In particular, I want to know whether 
potentially disadvantaged people, such as veterans and/or 
prisoners, score significantly lower on the various 
spirituality scales than groups whose members are presumed 
to be less vulnerable or to have suffered less. Further, I 
want to know whether my instrument detects more differences 
in spirituality scores than two well-known measures of 
individual spirituality.
I will discuss the results of the statistical analysis 
of the raw data in the order in which they appear in Chapter 
IV. In other words, I will examine the Analyses of Variance 
and then the results of the calculations for Cronbach's 
Alpha. This will be followed by a consideration of the 
results of the chi-square analysis. Then I will review the 
t-tests conducted on the demographic factors that appeared 
to be significant. Finally, I will examine the Pearson 
Coefficients of Correlation (i.e. regarding possible
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correlations amongst the various inventories and subscales 
used in this study).
Analysis of Variance on the Five Groups of Subjects
Several ANOVAs were run on the raw data from the five 
groups of subjects (N total = 59). The results indicated 
that the overall scale and each of the subscales on my 
spirituality inventory detected significant differences 
amongst the five groups. It is clear from this ANOVA that 
the veterans (N=12) score lower than three of the other four 
groups on my overall instrument (i.e. all but the 
professionals at the VA hospital) as well as on spiritual 
journey subscales. They also score lower than all four 
groups on the spiritual transformation subscale of my 
inventory—i.e. including the professionals at the VA 
medical center.
The other major observation is that the Spiritual Well 
Being Scale total score (SWBS) did not show significance at 
P < 0.05. However, the SWBS religion subscale as well as 
the Saints Among Us Self-Test (SAUST) showed significance at 
p < 0.05. Nevertheless, none of the specific groups showed 
significant differences when Tukey's Studentized Range Test 
was applied to the SWBS or the SAUST. In addition, none of 
the five groups had any significant differences due to 
social desirability effects even though that scale indicated 
a significant difference somewhere in the set of data.
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Analysis of Variance on Demographin Variables
ANOVAs were run on the demographic variables that had 
more than two possible responses. These included age, 
religion, and level of education. The latter two were 
grouped into three levels each.
Age was found to differ significantly at p < 0.03. 
Specifically, churchgoers were older than prisoners. That is 
not a particularly surprising or useful piece of data.
Protestants scored significantly higher (Table 3) than 
Roman Catholics and "all others" (i.e. all remaining groups 
combined) on th^ total score of my spirituality inventory. 
Protestants also scored significantly higher than Roman 
Catholics on the spiritual transformation subscale and 
higher than "others" on the religion subscaie and the 
transcendence/immanence subscale. These are intriguing 
differences, but I would not have predicted them.
The SWBS total score indicated that the Protestant 
subjects scored higher than either the Roman Catholic 
subjects or the third group of "all others." The 
Protestants also outscored the Roman Catholics on the 
existential subscale and "others" on the religion subscale. 
There is no a..priori reason why this should have happened.
On the SAUST, however, both the Protestants and the 
Roman Catholics outscored the "all others" group. That may 
be due to the nature of the questions on the SAUST—i.e. 
they are clearly focused on topics that are familiar to
people of a Judaeo-Christian background. There was no 
significant effect of social desirability on this data.
This data may have been affected by the much smaller 
sample sizes of Catholic and "all other" groups.. This could 
be remedied in the future by expanding the sample size of 
both of these groups.
The only significant effect in the ANOVA on education 
level was the impact of social desirability. Subjects with 
a college background scored higher (at p < 0.02) than those 
with graduate school education. This would suggest that the 
people in this study with a college education have a greater 
desire to appear in a good light than those with a graduate 
school education. That would be an interesting hypothesis 
that could be tested in an independent study.
Analysis of Variance on Grouped Subscales—A
This ANOVA and the one that follows were run to test 
an unpublished hypothesis of mine concerning what I suspect 
may be "outwardly-focused" vs. "inwardly- focused" factors 
in my original group of six factors. I hypothesize that 
three "outwardly-focussed" factors are elements of 
spirituality by means of which an individual may relate to 
the world around him/her. Thus, religion, the "mystery of 
creation" (i.e. the environment), and the community 
subscales were summed together in one score.
The results were significant at p < .0002. Tukey's 
Studentized Range Test indicated that the churchgoers scored
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higher than the VA professionals and the veterans. The 
clergy also scored higher than the veterans. This would 
suggest that the veterans, as a group, are less 
outwardly-oriented in their spirituality than at least some 
groups in society. It also suggests that the VA 
professionals are less outwardly-oriented in their 
spirituality than the churchgoers. This latter observation 
is consistent with my personal experience with these VA 
professionals as a group.
Analysis of Variance on Grouped Siihscales—R
Using the same approach described above, the remaining 
three factors were grouped for this ANOVA. Thus, being on a 
spiritual journey, experiencing the possibility of spiritual 
transformation, and being open to a Transcendent/Immanent 
Being were treated as one factor that may reflect an inward 
focus in one's spirituality. The ANOVA was run with these 
three subscales added together so that we could examine the 
variance of the five subject groups.
The results were significant at a level of p < .0003. 
Tukey's Studentized Range Test indicated that three groups 
scored higher than veterans. These were the clergy, the 
churchgoers, and the prisoners. It is not surprising-that 
the clergy and perhaps even the churchgoers outscored the 
veterans on this inwardly-focused group of factors.
However. I am surprised that the prisoners outscored the 
veterans. It's possible that the veterans' spirituality was
somehow arrested, perhaps by their experience while in the
military, or else they have had some other experience that
has led to this diminished interest in the inward dimensions
of spirituality. As noted by C. Doehring it is also
possible that the prisoners outscored the veterans because
of an affiliation with their prison chaplain (i.e. he was
the one who asked them to complete the questionnaires) that
led to a higher level of faith development for them.l Since
the veterans do not, as a group, have contact with the same
chaplain, that is a reasonable hypothesis that could be 
tested.
There is no intent on my part to suggest that there is 
only one direction in which to develop one's spirituality.
In my concept of these inward and outward elements of 
spirituality, a person could be both inwardly and outwardly 
focused. That is, one could develop one's spirituality in 
both directions. Similarly, one could develop only i„ one 
area depending on one's life experiences.
Analysis of Variance—Residual .Sror-»o 
Each scale was regressed into Social Desirability, and 
residual scores were computed to eliminate any effect of 
social desirability on these scales. The ANOVAs in table 6 
are these residual scores. The overall results on the 
determination of significance with each of the scales and
1994^**°^ Carrie Doehring, Personal Communication, October,
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subscales did not change. In other words, the values of £ 
indicated that all but the SWBS and the SWBS existential 
subscale showed differences at p < 0.05 or lower.
However,•fbere were some changes in the rankings of 
the various subject groups. After removing the effects of 
social desirability the prisoners no longer outscored the 
veterans on either the overall score of my inventory or the 
spiritual journey subscale on my inventory. This would 
suggest that the prisoners were trying to appear different 
for purposes of this battery of questionnaires. The 
prisoners were also outscored by the churchgoers oh the 
spiritual community subscale of my inventory once the 
effects of social desirability were removed. Likewise,
clergy outscored professionals at the VA hospital after this 
correction.
One change appeared on each of the other two 
spirituality inventories after correcting for the effects of 
social desirability. Clergy outscored veterans on the 
religion subscale of the SWBS. However, it was not reported 
as a significant difference until correction was made for 
the effects of social desirability. In addition, clergy 
outscored VA professionals on the SAUST (after correcting 
for reverse scoring), and this was not -reported as
significant until after correcting for the effects of social 
desirabi1ity.
121
Reliability of the InventorieK
The reliability of each of the spirituality 
inventories, as measured by Cronbach's Alpha (Table VII), 
was very high. The SAUST was highest with an alpha of
0.9424 followed by the SWBS with an alpha of 0.9195 and my 
spirituality inventory at 0.8862. Gallup does not report a 
value for Cronbach's Alpha in the book that he wrote with 
Timothy Jones on the SAUST (The Saints Among TIP 
Paloutzian and Ellison, in their Manual for the Soi t.... i 
Well-Beins -Scale (p. 3) do note that across seven samples
the SWBS has.been found to have Cronbach's Alpha scores of 
0.89 to 0.94.
The relxability of the various subscales is also 
noteworthy. Both the religion and the existential subscales 
on the SWBS score above 0.8. Three of my subscales 
(religion, transcendence/immanence, and community) have 
alpha values between 0.68 and 0.82 and a fourth (spiritual 
journey) is 0.48. The spiritual transformation and
environmental scales, however, have alpha values of 0.30 and 
0.37 respectively.
Significant improvement in the Cronbach alpha scores 
of my subscales is achieved when they were grouped in pairs. 
When the religion scale was combined with the 
transcendent/immanent subscale the alpha value rose to 0.87. 
When the environment and community subscales were combined 
the resulting alpha value was 0.64. Likewise, when the
spiritual journey and spiritual transformation subscales 
were combined the resulting Cronbach alpha value was 0.64.
Some of this effect may be due to increasing the 
number of questions in a set (i.e. from 10-12 to 20-24). 
However* there may also be some conceptual bases for these 
combinations, too. Linking the religion and the 
transcendent/immanent subscales may tap intuitive 
perceptions that God and religion are connected. Joining 
the spiritual journey with the spiritual transformation 
subscales may combine the concept of changing while on a 
spiritual journey. If the environment and community 
subscales are connected on a conceptual basis, it seems that 
it would have something to do with being outward-looking 
aspects of one's spirituality.
Finally, the previously mentioned combinations of 
three inwardly-focused spiritual subscales and three 
outwardly-focused subscales were studied as well. The 
Cronbach alpha values for these combinations were quite 
high—0.78 and 0.80 respectively. I am not at all clear as 
to why these two alpha values are this high unless it is 
because the two sets of three subscales really are connected 
conceptually.
Reliability of the Inventories—A Suggestion 
As part of this study of reliability I discovered what 
might be a useful way of examining the data in future 
research. The computer program printed out a column of
122
123
values for Cronbach’s alpha indicating how it would change 
if a given item was deleted from the computation. Those 
values could be used, when more subjects have completed 
these inventories, to eliminate questions that do not 
contribute significantly to the internal reliability of my 
spirituality inventory.
In addition, there may be something to learn from 
examining the range of values for Cronbach's alpha in each 
scale and subscale. Of course, one must be very tentative 
in drawing too many inferences from this data because I had 
slightly fewer subjects than questions. Nevertheless, there 
were substantial differences in the ranges of values of 
Cronbach's alpha (i.e. when various items were deleted) for 
different scales and subscales. This may suggest that there 
are some questions that are very important to establishing 
the internal reliability of the construct being tested on 
that subscale while others are of negligible value. This 
could be tested in future work by choosing a subscale with a 
wide range of alpha values and creating new questions to 
replace those that contribute least to the internal 
reliability of the subscale. Then, the unrevised and the 
revised subscales could be compared on the same group of 
subjects to determine any differences in internal 
reliabi1ity.
Chi-Square Analysis of Demographic Variables
Each of the twelve demographic variables included in
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this study were analyzed with a chi-square test. The
results are reported in Table 23. The group of veterans was
defined as in Table 20 where there were 26 veterans and 33 
non-veterans.
Every demographic variable except being a believer in 
God and attending a 12-Step meeting was found to be 
significant at levels of p that varied from p < .05 to p < 
.00001. The low frequency of people who fell into the cells 
for either not believing or not being sure that they believe 
in God may account for the lack of significance of one's 
status as believer as a variable. Similarly, the low 
frequency of people who fell into the cells for attending 
12-Step groups may account for the lack of significance of 
this variable as well. However, the remaining significant 
differences found with this chi-square analysis Justified a 
closer look at the data—i.e. with t-tests.
i-lests uenaer
Gender differences were explored via t-tests. There 
were 44 males and IS females in this study. Only one of the 
subscales and none of the overall test scores showed any 
significant difference on scores (see Table 8). The data 
for the community subscale on my spirituality inventory 
achieved a p < .05. This reflected a higher score for the 
female portion of the sample. It does not surprise me that 
the women scored higher than the men. My experience 
lay person in several churches and a pastor of nine
as a
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congregations predisposed me to expect that women would 
score higher on the community subscale of my spirituality 
inventory. I have seen women demonstrate a much higher 
level of affiliative tendencies than men especially by their 
involvement in worship and other group religious activities 
of church life.
It may also be worthy of note that on every other 
scale and subscale used in this study (except the SAUSX 
where they were essentially equal to men) women scored 
higher than men. These scores were not significantly 
different at the .05 level, but the pattern seems worthy of 
note. Also, social desirability did not create a 
significant effect on the results as sorted according to 
gender.
T-Tests: Marital Status
The data given in response to the questions about 
marital status were grouped into two groups for this t-test. 
There were thirty one people who were in their first 
marriage, and there were twenty eight distributed across all 
other categories. They were grouped this way to create 
categories that were as equal as possible.
The results were similar to those for the t-tests run 
on the data sorted according to gender. Only one subscale 
of my inventory showed a difference that was significant at 
the p < .05 level when the data was sorted according to 
marital status (see Table 9). This was the environment or
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"mystery of creation" subscale. On this subscale the people 
who were in their first marriages scored significantly 
higher than the others treated as a group. In fact, they 
did so at a level of significance < .02! It may also be 
worth noting that the people in their first marriages scored 
higher on every scale or subscale used in this study 
(including the SAUST since the scoring is reversed) even 
though only the environment subscale was significantly 
different. Also, there was no significant effect of social 
desirability on the data when analyzed this way.
I have no explanation for why this would happen. There 
does not seem to be even an intuitive reason why the 
environment subscale should be sensitive to differences in 
people as a function of their marital status. Nevertheless, 
the effect is clearly there.
T-Tests: Race
Because the numbers of non-white people were so small 
in this study (i.e. N=10 vs. 48 Caucasians) they were all 
grouped into a single group for purposes of this t-test.
Both the SAUST and my spirituality inventory showed an 
effect that was significant at p < .01 level. In addition, 
there were three other subscales on my inventory, along with 
the religion subscale on the SWBS, that demonstrated 
significant effects as a function of race. In all of these 
instances the people who identified themselves as non-white 
outscored those who identified themselves as Caucasian.
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This includes the SAUST since a lower score of this scale is 
actually a higher spirituality due to reversed scoring.
There was no significant effect due to social desirability.
There is no coherent explanation that I can imagine 
for these differences. I do have some concern about the 
small size of the nonwhite population. On the other hand, 
the nonwhite members of the sample did consistently score 
higher on six scales or subscales. It seems like a real 
signal.
T~Tests: Religion
To achieve as much balance amongst the groups as 
possible, all non-Protestants were grouped in a single group 
(N=16) and compared to the Protestants (N=43). Both my 
spirituality inventory and the SWBS achieved significance at 
P < .001. In addition, five of the six subscales on my 
inventory and both subscales on the SWBS were significantly 
different at p < .05 to as low as p < .001. Only the 
religion subscale on my test and the SAUST failed to achieve 
significant differences as a function of analyzing the data 
when grouped according to religion. In all instances, the 
Protestants outscored the non-Protestants—i.e. the SAUST 
score was lower for the Protestants thus indicating a higher 
spirituality. There was no significant effect on any of 
these inventories of the social desirability factor.
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T-Tests: Education
For purposes of having two groups as closely matched 
in sample size as possible the subjects were grouped into 
one group of people with graduate school education (N-30) 
and a second group of all others (N=29). However, none of 
the scales or subscales used in this study achieved a 
significant difference in scores as a function of the 
education of the subjects. Social desirability did produce 
a difference that was significant at p < .01.
T-Tests; Employment
The data was grouped into two levels of employment for 
purposes of this t—test (see Table 13). The first group 
contained 46 people who were employed. That left 13 folks 
who were unemployed in one way or another—i.e. all the 
non-employed categories were collapsed into one group 
because the numbers in these respective categories were too 
small to do an ANOVA. The net result was that none of the 
scales or subscaleS showed any significant'difference as a 
function of whether one was employed ornot. Nor was there 
any significant difference in the data from a social 
desirability effect.
However, there was a concern on my part that we might 
be biasing our data by including the people in prison. Many 
of them indicated that they were employed at the prison, and 
I questioned whether that should be counted as real 
employment—i.e. low wages, unique working conditions, no
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opportunity to organize a legitimate protest regarding 
working conditions, etc. caused me to want to rule them out. 
Hence, the data was reanalyzed using the same two 
categories of employed (N=38) and unemployed (N=ll) with the 
prisoners excluded from the data set (see Table 14). There 
was no change in the lack of significance of employment as a 
factor in this data. However, social desirability did 
attain a significance at the level of p < .03. Since there 
was no other discernible effect on this data, it doesn't 
seem that there is much to be done with this particular 
piece of information.
T~Tests: Status as a Believer
There were 54 subjects who answered that they did 
believe in God and five who answered negatively. Even 
though the set of those who said "No" to a belief in God was 
very small, they scored much lower on the various 
spirituality inventories and subscales than those who stated 
a belief in God. The level of significance in the resulting 
t-tests (see Table 15) varied from p < .03 to p < .0001.
Only the existential subscale of the SWBS did not ' 
demonstrate a significant difference between these two 
groups. That is probably not surprising since it is an 
existential scale that is not supposed to respond to a 
belief in God. Also, there was no significant effect of 









T-Tests: Presence in Worship 
There were 50 people who indicated that they attended 
worship, and 9 people noted that they did not attend 
worship. The results of comparing these two groups with a 
t-test demonstrated significant differences in all but one 
instance (see Table 16). Those who went to worship at all 
scored significantly higher on every instrument and subscale 
(i.e. including the SAUST where the lower score for those 
who attended worship is actually an indicator of a higher 
spirituality score) except for the SWBS existential scale.
As noted earlier, that makes sense since the existential 
scale does not relate to one's belief in God which I assume 
is a primary reason for being in worship. There was no 
significant effect of social desirability on these results.
T^Tests: Frequency of Worship 
The data for this analysis were grouped into a set of 
those who attended worship weekly or daily (N=39) and a set 
of those who are described as "all others" (N=20). Those in 
the "all others" category include those who do not attend 
worship (see above) since they apparently chose to answer 
the question regarding frequency with < four times per year. 
These data are summarized in Table 17.
Not surprisingly, those who attend worship weekly or 
daily score significantly higher on every scale or subscale 
utilized in this study except for the SWBS existential 
scale. This included the SAUST where the lower score for
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those who attend worship weekly or daily indicates a higher 
spirituality response. The levels of significance on these 
scores varied from p < .004 to p < .0001. As noted above, 
it is logical that the SWBS existential scale would not 
indicate a significant difference in frequency of worship 
since that subscale presumably does not respond to religious 
experiences such as worship. There was no effect of social 
desirability on this analysis.
T-Tests: 12-Step Meetings
Subjects were asked if they attended a 12-Step 
meeting i.e. any of the family of groups that began with 
the group known as Alcoholics Anonymous and now including, 
but not limited to, such groups as Al-Anon, Narcotics 
Anonymous. Overweight Anonymous, Adult Children of 
Alcoholics, Codependents Anonymous, etc. Only four subjects 
answered "yes," while 55 indicated "no" (see Table 18).
There were only two indications of significant differences 
in the scores achieved on the various spirituality scales 
and subscales. The SWBS and the existential subscale of the 
SWBS demonstrated differences that differed at p < .005 and 
P < .0005 respectively. There were no significant effects 
of social desirability on these results.
Since the group of people who answered "yes" is very 
small, one must be cautious in interpreting the results. 
Nevertheless, given the magnitude of the differences between 
the two groups in this analysis, one could argue that the
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SWBS may be a very useful tool in detecting this type of 
difference. Even given that this is a retrospective 
comment, the existential scale of the SWBS may be the most 
logical to use since it relates to a non-religious 
perspective. This, in fact, is the very type claimed by 
12-Step groups where those who attend such groups are not 
required to have a religious belief—only a Higher Power.
The fact that the SWBS as a whole is also sensitive to the 
difference between those who attend 12-Step groups and those 
who don't is probably due to the contribution of the 
existential subscale (i.e. particularly since the religion 
subscale of the SWBS has a p < 0.20.
T"Tests: Other Spiritual Groups
The 59 subjects were asked if they attended any other 
kind of spirituality group. No clues were given in the 
questionnaire as to what those types of groups might be.
One set of data was for the subjects who answered either 
"yes" or "occasionally" (N=23) and the other set included 
those who answered "no" (N=36). The results are summarized 
in Table 19.
All three instruments as well as three of the 
subscaies on my instrument and the religion subscale of the 
SWBS indicated significant differences between the two 
groups. The levels of significance varied from p < .05 to 
P < .002 (see Table 19). Those who attended such 
spirituality groups scored higher on those scales (i.e.
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including the SAUST where the lower numerical score 
indicates a higher level of spirituality). There was no 
significant contribution of social desirability to the data 
analyzed in this study.
That people who attend other spirituality groups score 
higher on these various instruments and subscales is 
intuitively reasonable to me. Perhaps they benefit as 
spiritual persons from whatever such groups have to offer. 
Or, perhaps they came to the groups because they were 
already more spiritual in some way. There may be other 
variables that relate to what spirituality groups offer that 
may be important in understanding why attendance at such 
groups correlates with higher spirituality scores. It might 
help to know what kinds of groups people participate 
in—i.e. Bible study, spiritual formation, meditation, 
prayer, spiritual book discussion, etc. Obviously, that 
would need to be part of a larger study. •
T-Tests: Military Service
Tables 21-24 summarize the t-tests done on the 
information given about having served in. the military.
Table 21
In Table 21 the data was split into one group who had 
never served in the military (N=33) and another group who 
had served in the military (N=26). This second group was 
considerably larger than the group who were initially asked
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to take part in this study on the basis of their experience 
as veterans (originally only 12 subjects). This larger 
number of veterans resulted from the fact that fourteen 
people who were asked to take part in the study on the basis 
of other factors (i.e. such as being professionals at the VA 
hospital where I work, being prisoners, etc.) were also 
veterans of military service. I decided that we needed to 
look at the impact of this one variable over all others.
These results are summarized in Table 21. My 
spirituality inventory as well as four of my subscales were 
able to detect significant differences between veterans and 
non-veterans. Veterans scored lower on my overall 
spirituality inventory as well as on each of the subscales. 
The levels of significance on the entire scale as well as on 
the four subscales varied from p < .05 to p < .005. The 
biggest differences between the veterans and non-veterans 
were in the religion subscale and the community subscale.
It was interesting to me to find that the environment 
subscale on my instrument was not able to detect differences 
in spirituality between these two groups. I have often 
heard veterans claim that they can always find God in the 
woods or elsewhere in Nature—i.e. as opposed to finding God 
in a church, synagogue, or temple.
As with other demographic variables one group tended 
to score higher on all of the spirituality tests and 
subscales—even on those where there was not a statistically
f
significant difference. This was the group of non-veterans. 
Also* there was no significant contribution from social 
desirability effects in this t-test analysis.
Table 22
It's possible that those who were asked to take part 
in this study because they are veterans may be a unique 
group. To test this hypothesis, the data were regrouped and 
reanalyzed. This time the first group contained only the 12 
people who were asked to take part in the study because they 
are veterans. The second group contained everyone 
else—i.e. 47 people.
Somewhat surprisingly, the same types of differences 
were found with my spirituality inventory as were found in 
Table 21. The overall score and the four subscales produced 
average scores that were significantly lower for the group 
of veterans. They differed at levels of p < .05 to p < 
.0001. In addition, the average scores on all other scales 
and subscales, though certainly not statistically 
significant, were lower for the veterans.
This analysis also indicated significant differences 
with the SWBS and both of its subscales. These levels of 
significance varied from p < .05 to p < .03. There were no 
significant contributions in this analysis from social 
desirability effects.
It is not clear what the implications of this analysis 
are when compared with those reported in Table 21 (i.e. all
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veterans vs. all non-veterans). However, it may suggest 
that those who were asked to take part in the study because 
of their identity as veterans may contribute more to the 
differences between veterans and non-veterans than those 
whose identity as veterans was not highlighted in asking for 
their participation. It may also represent a bias in 
sampling on the part of the person (not this investigator) 
who approached the veterans (N=12) to secure their 
participation in the study.
Table 23
The data reported in this analysis is based only on 
veterans (total N=26). They were divided into two groups. 
The first group included those who indicated that they had 
had no combat experience in the military (N=19). They were 
compared to the second group who indicated that they did 
have combat experience (N=7). No attempt was made to 
analyze the data on the basis of length of combat experience 
since the frequencies would have been too small to obtain 
significant results.
The overall result was that there was only one 
subscale that detected any significant,difference as a 
function of combat experience. That was the religion 
subscale of the SWBS (p < .04). It indicated that the 
combat veterans had higher scores than those who did not 
have combat experience. I do not have any way to explain 
this result unless it relates to the popular perception
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amongst veterans that "there are no atheists in foxholes." 
In fact, I would have expected exactly the opposite effect 
based on my experience and readings. There was no 
significant contribution of social desirability to the data 
in this analysis.
Table 24
The data in this table resulted from grouping the 
veteran population into two groups based on whether they had 
been asked to participate in this study as veterans. In 
other words, one group (N=12) was made up of the twelve men 
who were asked to complete these instruments because they 
were veterans. The second group (N=14) were veterans whose 
military service was not considered in asking them to be 
part of this study. Thus, veterans from the other four 
subject groups were pooled to create this group.
The results of the t-test indicate that my instrument 
was the only one of the three to detect significant 
differences between these two groups of veterans. The 
overall score on my spirituality inventory as well as the 
community, journey, transformation, and environment 
subscales detected differences in the p < .05 to p < .002 
range. The veterans who were in the group who were asked to 
participate in this project based on their identity as 
veterans scored lower on all five of these indicators. It 
may also be worthy of note that they also scored lower even 
on the instruments and subscales for which there, were no
I
significant differences detected. There was no significant 
effect of social desirability in this analysis.
These results are puzzling especially since grouping 
the veterans based on combat experience produced only one 
indication of a significant difference in spirituality. On 
the other hand, the differences observed in Table 24 might 
be explained if the veterans who were selected for their 
identity as veterans were men who had been more deeply 
affected by their experiences in the military (or 
subsequently) for some reason not having to do with combat.
I have heard stories of men who were severely traumatized 
during basic training in one branch of- the service in 
particular. If more of the low-scoring veterans were in 
that particular branch of the military it might explain the 
difference between these two groups. Of course, another 
possibility is that the person who found these lower-scoring 
military veterans (i.e. the original twelve) may have 
somehow selected twelve people who were more spiritually 
damaged than the typical veteran. In any event, there is 
certainly reason to pursue this question by involving more 
military veterans in this study and analyzing for 
differences based on more factors related to their 
experiences in the military as well any subsequent traumas.
Pearson Coefficients of Correlatinn 
Overall, the Pearson coefficients of correlation were 
quite high in this study. Also, almost all of them were
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statistically significantly. There were two exceptions to 
the latter finding. The Spiritual Well-Being existential 
subscale and the Social Desirability scale did not correlate 
significantly with the religion, transcen^ent/immanent, and 
environment subscales of my spirituality inventory.
Particularly of note are the correlations amongst the 
overall scale and the various subscales of my instrument. 
Only the environment subscale shows an x < 0.54, and even 
with this subscale the r values range from 0.271 to 0.565 
with several being significant.
If is also of note that my spirituality instrument 
correlates highly with the well-known SWBS.* Both the 
overall score.and the religion subscale of the SWBS (r =
0.78 and 0.87 respectively) were significantly related to my 
instrument. The weakest correlations are with the 
environment subscale of my instrument, and even these have 
significant r values of 0.32 and 0.42 respectively. The 
existential subscale of the SWBS has two very low and 
non-significant correlations (with the religion and 
environment subscales of my instrument), but the others 
correlations with my instrument have r values that are in 
the 0.21 to 0.30 range. The SAUST is also highly correlated 
with my scale and subscales (i.e. except for the environment 
subscale) with r values that range from -0.48 to -0.86 (with 
the religion subscale). The negative values here are 
because of the reversed scoring of the SAUST.
CHAPTER VI
SIGNIFICANCE OF THIS PROJECT
On a very personal level, completing this project has 
been very significant to me. It has given me a much-delayed 
sense of completion—i.e. after a delay of several years in 
initiating the project. Very serious illness in my family 
as well as the stress of moving from the local church into 
hospital chaplaincy, with the attendant need to take three 
units of CPE, are among the reasons for the delay. However, 
there have been at least four other times in my life when my 
education was interrupted by significant problems. Each of 
those occasions were very frustrating experiences, and I am 
pleased to have overcome those frustrations and achieved 
this goal of completing this Doctor of Ministry project. It 
is God's persistent call to me and empowering of me that has 
led me to this stage, and I grateful for this outcome and 
the possibility of being able to do more in this field of 
spirituality assessment.
This project has significance for severaT aspects of 
pastoral care. The most obvious is in the area of 
assessment of spirituality. Whether or not my model of 
spirituality is ultimately demonstrated to be adequate to 
the task of characterizing individual and group spirituality
140
141
remains to be seen. However, sufficient data has been 
generated in the process of doing this project to justify 
further study—i.e, involving as many as six hundred more 
subjects in taking the various instruments that I utilized. 
The primary goal would be to more fully characterize the 
validity and reliability of my spirituality inventory. 
Secondarily, I would be gathering information about specific 
groups, such as veterans of military service, that would 
eventually help to characterize their spirituality.
The long range consequences of this approach to 
assessment of spirituality could be quite significant to 
pastoral care providers both in the hospital and in other 
settings. If a more comprehensive tool for characterizing 
spirituality can be developed and made available for use by 
pastoral care providers, a more effective response to Paul 
Pruyser's call to ministers to be diagnosticians can be 
made. Spiritual directors, pastoral counselors, and 
chaplains are three groups of pastoral caregivers who could 
utilize such an instrument in evaluating and recommending 
care for their respective clients. At the very least this 
instrument could be used as a way to detect changes in 
spirituality as a function of treatment—i.e. by 
administering the inventory before and after a course of 
therapy, etc.
Chaplains in the Department of Veterans Affairs should 
be encouraged by the eventual outcome of this study. We are
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being pressured to demonstrate our value to the total care 
of the veteran patient, and this project is another step in 
applying what we know about spirituality in the direction of 
providing more effective spirituality diagnoses and pastoral 
care. In fact, I have published two papers this year and 
expect to have a third paper published which are based on 
the theory and the literature searches.involved in this 
study. Two of those papers were published in The Journal of 
the National Association of VA Chaplains—a journal that is 
read by a number of Department of Veterans Affairs . 
chaplains. Other VA chaplains may be encouraged to engage 
in their own systematic research in areas of pastoral care, 
especially spirituality, as a result of my efforts as well 
as those of others who were at work in this area before I 
ever was. Another chief of chaplains in the VA system did 
write to me after I published my paper on the theory that 
undergirds this project and noted that he would use my paper 
as the.basis for an inservice with his staff chaplains.
Another possible long-term consequence of the work 
done in this project is that researchers in the area of 
pastoral care may eventually have a tool with which to 
characterize longitudinal changes in spirituality. This 
might be useful in assessing the long-term effects of Bible 
study, spiritual direction, spiritual formation programs, 
and even intense programs such as those of the Cursillo 
weekend variety. Similarly, the effects of gender, age,
race, or other demographic variables on spiritual 
development/regression might be assessed in a research 
program with my instrument and others.
This project is also another indication that people 
involved in pastoral care are not without recognizable 
"tools" in our profession. It certainly isn't the only such 
"tool" even in the area of assessing spirituality. However, 
it is another sign that we are not people who rely solely on 
opinions, experiences, feelings, attitudes, beliefs, or 
other relatively non-quantifiable aspects of our identity as 
pastors. Rather, we can supplement these basic aspects of 
who we are with resources that allow us to document a 
process of pastoral care that should be more recognizable to 
other healthcare providers. The psychologist who did the 
statistical analyses involved in this project was quite 
surprised that a minister would be involved in such a 
project. We need to surprise other healthcare providers by 
what we can do so that we will have the opportunity to 





You are being asked to participate in a study that is 
designed to determine how valid and reliable a new 
spirituality questionnaire is. It has been designed by 
Chaplain (Rev.) Larry LaPierre who is a candidate for the 
Doctor of Ministry degree at Boston University School of 
Theology.
Your participation is voluntary, and you are NOT 
obliged to participate. You may stop and discontinue 
participation in the study at any time.
Before deciding whether to participate in this study, 
please read the following information. Ask the person who 
sends or gives you the questionnaires any questions you have 
so that you fully understand what your participation will 
involve.
Summary of This Project
This project is a study of the validity and the 
reliability of a questionnaire designed by Chaplain Larry 
LaPierre to assess individual spirituality. It involves 
completing sixty three questions on the instrument designed 
by Chaplain LaPierre as well as the questions on two other 
published spirituality tests. There is also a questionnaire 
that asks about your individual background and one other 
questionnaire. You will probably need 30-60 minutes to 
complete them. The information obtained from this study may 
be of significant help in proving the value of the new 
spirituality questionnaire for use by chaplains, pastors, 
and perhaps mental health professionals in understanding 
individual spirituality.
Risks
The questions in this study may cause you to 
remember feelings or thoughts about past experiences with 
religion and/or spirituality. If you begin to be 
emotionally upset, you are free to stop answering the 
questions! You do not need to complete them! While it is
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highly unlikely that the scales will make you upset, if, for 
some reason, you do feel overwhelmed you are advised to 
contact a licensed mental health professional or your 
personal physician. They can help you determine what help 
you need, either immediately or in the long term.
Benefits
You may feel good about helping the student who is 
doing this study to complete his investigation. You may 
also find that you are stimulated to give greater thought to 
your religious and/or spiritual needs.
Alternatives
You are NOT required to participate in this study. 
Financial Considerations
There is no financial compensation for taking part in 
this study.
Confidentialitv
The questionnaires and your responses will be kept 
confidential. They will be maintained in locked files 
accessible only to the doctoral student and his consultants. 
The information that you provide will be collected, 
analyzed, and compared with that of others in the study. 
Responses will be grouped into general categories for the 
final thesis which will be submitted to and filed at Boston 
University School of Theology.
Further Information
If you have questions about any questionnaire or about 
the overall study, please contact Chaplain (Rev.) Lawrence 
LaPierre for further information at the VA Hospital, North 
Hartland Road, White River Junction, Vt. 05009or at (802) 
295-9363 ext. 5417.
Consent
By signing this form I give my consent for the answers 
that I provide on all five of the questionnaires to be used 
as described above.
(signature)
(Print your name) (Date)
APPENDIX B
BACKGROUND INFORMATION
(Please fill in the blanks or check the appropriate selections):
Name: _________________  ___________________  __________
Last First M. I.
Address: ___________________________________________________________
Age:
Gender: _____ Male _____ Female
Marital Status (please check current status):
_____ single (never married) ___



















Education: _____ 8th grade or less _____ GED
_____ High School _____ Some college
_____ College graduate _____ Graduate School
Employment: _____ Employed (Specify Job _______________________ )
_____ Unemployed
_____ Retired _____ Disabled _____ Homemaker
Religious or Spiritual Experience (check all that apply):
Do you believe in God? ___ Yes ___ No ___ Not sure
Do you attend a church, synagogue, or temple? ___ Yes ___ No
If YES, how often? ___ Less than 4 times/yr; ___ at least
4 times a year; ___ monthly; ___ weekly; ___ daily
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If YES, what denomination or group?
Do you attend a Twelve Step meeting ___ Yes ___ No.
Are you active in another spiritual group or program? Yes 
--- No; ___ Occasionally. (If YES, which one? ____________
Served in the Military? Yes __ No (If Yes, when? ________
Branch? ________ _______ . Number of months in combat? ______
APPENDIX C
INVENTORY OF SPIRITUALITY 
Non-Randomized Questions
Please Circle the value to the right of each question that indicates 
how much agree with the statement. There are five choices:
1 = strongly disagree
2 = disagree somewhat
3 = neutral
4 = agree somewhat
5 = agree strongly
Note: When the word "God" is used, this stands for God, a
Higher Power, or another Supreme Being of your choice.
RELIGION:
1. Prayer is very important to me:
2. Attending worship in a church, synagogue,
temple, Kingdom Hall, shrine, etc. is 
not important to me:
3. I like to receive Holy Communion:
4. Meditating does not help me spiritually:
5. Reading the Bible or other religious books
is important to me:
6. Religious programs on TV or radio are not









Involvement with occult activities is good: 12345
I do not need help from a religious leader 
such as a priests, minister or a rabbis
Supporting my church, synagogue, or temple 
is an important part of my faith:
Symbols of my religious faith—such as a 
Star of David, a Cross, or a Crucifix 






11. There is a God: 1
12. God does not care what happens to me: 1
13. God loves everyone: 1
14. God does not let sinners into heaven: 1
15. God is the Creator of the universe: 1
16. I am afraid of God: 1
17. God is willing to forgive all sins: 1
18. I do not trust God: 1
19. God is a person rather than a force: 1
20. God is not all-powerful: 1
21. I do not experience God in my relationships: 1
22. God is with me in my suffering:
COMMUNITY:
23. Belonging to a church, synagogue, or other
organized religious group is important: 1
24. Members of a church, synagogue, or temple
don't have to care about each other: 1
25. It's important to invite people who don't
attend worship to my religious services: 1
26. No one has a right to expect me to help
them: ' 1
27. Members of a religious group are supposed
to help each other in times of need: 1
28. Sometimes I don't feel accepted by my
church, synagogue or temple: 1
29. There is room in heaven for everyone who
wants to be there: 1
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5 
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
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30. The evil that I've d'one keeps me from feeling
like I belong in a worship service: 1 2
31. Everyone who lives by the Ten Commandments
deserves to be with all of God's family 
in heaven: 1 2
32. Whenever possible I should not associate
with those who don't believe in God like 
I do: 12
JOURNEY:
33. There is a master plan for my life: 1 2
34. What I do with my life does not matter
in any meaningful sense: 1 2
35. Suffering helps me to live a better life: 1 2
36. My life has not amounted to anything: I 2
37. My life is mine to do with as I choose; 1 2
38. Any direction I take in life is equally as
bad as any other: 1 2
39. It helps me to talk over the big decisions
in my life with someone I trust: 1 2
40. I will go to Hell or some equally bad place
when I die: 1 2
41. There are guardian angels and other kinds
of guides for our lives: 1 2
42. There is no ultimate purpose served by
living a good life: 1 2
TRANSFORMATION
43. I had a conversion experience that caused me
to change my life in some dramatic ways: 1 2
44. No one cares whether I live a good life: 1 2



































46. Spiritual disciplines, like fasting and giving
ten percent of my income to church, synagogue
or temple make no sense at all: 1 2 3 4 5
47. I am willing to admit when I am wrong
and to make amends when I hurt someone: 1 2 3 4 5
48. There is no force in the universe big
enough to help me to change my life: 1 2 3 4 5
49. Positive thinking can help me to change my
life for the better: 1 2 3 4 5
50. It's too late for me to change how I live: 1 2 3 4 5
51 . If I had my life to live over, I wouldn't
change anything: 1 2 3 4 5
52. I do not have the right to tell someone
else how to live his or her life: 1 2 3 4 5
ENVIRONMENT:
53. The world is so beautiful that it couldn't
have come into existence by accident: 1 2 3 4 5
54. Life was not created; it evolved: 1 2 3 4 5
55. Every rock, plant, and animal is part of a
the Creator: 1 2 3 4 5
56. Birds, animals, fish, plants, and insects
do not have an inherent right to life: 1 2 3 4 5
57. We all share in the responsibility for
taking care of the natural world: 1 2 3 4 5
58. The world, as we know it. will not
survive for too much longer: 1 2 3 4 5
59. The stars have considerable influence over
what happens in each of our lives: 1 2 3 4 5
60. Natural disasters are sent to warn or
punish us: 1 2 3 4 5
61 . The rainbow is a message sent to remind us
that we have a special place in creation: 12345
t
62. Humanity is not meant to travel to other 
worlds: 2 3 4 5
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Please Circle the value to the right of each question that indicates 
how much agree with the statement. There are five choices:
1 = strongly disagree
2 = disagree somewhat
3 = neutral
4 = agree somewhat
5 = agree strongly
Note: When the word "God*' is used, this stands for God, a
Higher Power, or another Supreme Being of your choice.
1. I do not need help from a religious leader
such as a priest, minister or a rabbi: 12345
2. Attending worship in a church, synagogue,
temple, Kingdom Hall, shrine, etc. is
not important to me: 12345
3. I like to receive Holy Communion:
4. I will go to Hell or some equally bad place
when I die:
5. I had a conversion experience that changed
my life in some dramatic ways:
6. If I had my life to live over, I wouldn't
change anything:
7. Sometimes I don't feel accepted by my
church, synagogue or temple:
8. God is a person rather than a force:
9. There is room in heaven for everyone who

















10. Symbols of my religious faith—such as a
Star of David, a Cross, or a Crucifix 
are not important to me:
11. There is a master plan for my life:
12. I am afraid of God:
13. God does not care what happens to me:
14. The world is so beautiful that it couldn't
have come into existence by accident:
15. God is not all-powerful:
16. God is in all things:
17. There is a God:
18. Every rock, plant, bird, insect, and animal
is part of the Creator:
19. What I do with my life does not matter
in any meaningful sense:
20. It's too late for me to change how I live:
21. Suffering helps me to live a better life:
22. Whenever possible I should avoid people
who don't believe in God like I do:
23. It helps me to talk over the big decisions
in my life with someone I trust:
24. The world, as we know it, will not
survive for too much longer:
25. Positive thinking can help me to change my
life for the better:
26. The evil that I've done makes me feel that
I don't belong in a worship service:
27. Humanity is not meant to travel to other
worlds:
28. Life was not created; it evolved:
29. No one cares whether I live a good life:
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
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30. I want to change the way that I live: 12345
31. I do not experience God in my relationships: 12345
32. Human beings may do whatever they want to
do with other forms of life (such as birds,
fish, animals, plants & insects): 12345
33. The stars have considerable influence over
what happens in each of our lives: 12345
34. God is the Creator of the universe: 12345
35. God is willing to forgive all sins: 12345
36. The rainbow is a message sent to remind us
that we have a special place in creation: 12345
37. Natural disasters are sent to warn or
punish us; 12345
38. My life has not amounted to anything: 12345
39. Members of. a church, synagogue, or temple
don't have to care about each other: 12345
40. Members of a religious group are supposed
to help each other in times of need: 1 2345
41. I am willing to admit when I am wrong
and to make amends when I hurt someone: 12345
42. My life is mine to do with as I choose:
43. No one has a right to expect me to help
them:
1 2 3 4 5
1 2 3 4 5
44. Religious programs on TV or radio are not 
helpful to my faith: 2 3 4 5
45. There is no ultimate purpose served by 
living a good life: 2 3 4 5
46. God is with me in my suffering: 2 3 4 5
47. Spiritual disciplines, like fasting and giving 
ten percent of my income to church, synagogue 


















I do not have the right to tell someone 
else how to live his or her life:
There is no force in the universe big 
enough to help me to change my life:
I do not trust God:
Heading the Bible or other religious books 
is important to me:
Supporting my church, synagogue, or temple 
is an important part of my faith:
God loves everyone:
Prayer is very important to me:
Meditating does not help me spiritually:
We all share in the responsibility for 
taking care of the natural world:
Everyone who lives by the Ten Commandments 
deserves to be with all of God’s family 
in heaven:
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1 2 3 4 5
1
There are guardian angels sent to help us: 1
It's important to invite people who don't 
attend worship to my religious services: 1
Any direction I take in life is equally as 
bad as any other: 1
Belonging to a church, synagogue, or other 
organized religious group is important: 1
God does not let sinners into heaven: 1
Involvement with occult activities is good: 1
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
2 3 4 5
t
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